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Introduction 


^3-1 •s (joLajA]l Xlj>xa ^Ic.I ,^-y\l 

Lq i<a ^_y a^j AjIjS JgjIjLaJ 


All praise belongs to ALLAAH, who has elevated the status 
of the Mu'mineen by means of his Noble speech and 
elevated the rank of the Ulama by (granting them 
understanding of) the meaning of His Book (the Quraan). He 
has bestowed upon those who extract rulings (of Shariaat) 
from amongst them (the Ulama) with increased favour and 
reward. 



May peace descend upon His Nabi (Hadhrat Muhammed □) 
and his Sahabah, and salutations upon Imaam Abu 
Hanifah □ and his students. 


The principles of Fiqh 





Usool Shaashi 


AJaVI 4_Luij ^Jliu <iiil (■ _ ll<ai]l (_jl! .Jlajj 

iSUij ^1* l\ ^HusVl oi& ^ya 1}$* i" l-y ^_ya b\l 
^alSLLVl Jjjjia 


The Usool f principles) of Fiqh (jurispruden ce ) are four; 


1- The Book of ALLAAH (the Quraan), 

2- Sunnat of Rasulullaah □ (Hadeeth), 

3- Ijmaaf consensus )of the Ummatf of Rasulullaah □ ), 

4- Qiyaas (deduction). 


It is necessary to research and discuss each of these 
Usool f princ jp/csjseparately so that one will be able to 
understand the method in which the Ahkaamf/awsjof 
Shariaat are derived. 
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Section One 


The Book of ALLAAH 

l. Jgi JjVI i" Aill 


The first section, (deals with the methods in which laws are 
derived from the) Book of ALLAAH 1 . 

Lesson one 


Khaas and Aam 


"o''*" 0 - o > 0 | o ^ 0 l 0 f ^ 0 " £ ' , 

Jail (j^aLaJli 

aj^a^j ^ J-Jl j Vi Ajj ^jlll j_^aJa^aaj 

(jLaljl (JjAaJl 


Khaas is a word which refers to a specific meaning or 
object without referring to anything else. An example of 
Khaas of an individual is the name Zaid (this refers 
specifically to the individual whose name is Zaid and negates 
all other individuals), in specifying a class is the word Man 


lr The Book of ALLAAH is the Quraan which ALLAAH Ta'ala revealed to Rasulullaah □, 
which has been recorded and narrated with Tawaatur (i.e. it is reported in every generation by 
such a large number of people such that it is inconceivable for it to have been a lie.) 
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(this refers specifically to the male gender and not the female 
gender) and an example of specifying a species is the word 

human (This refers specifically to the human species and not 
other species such as animals, etc). 

Uaal Ual I Jail (_]£ 

Uj uljiS Ual j 


Aam is a word which refers to a number of individuals or 
items of a group (at the same time), either by the word being 
plural such as the word Muslimeen or Mushrikeen (which 
refers to all of the Muslims or Mushriks at the same time), or 
in meaning such as the words <> (whoever) and 1* 
(whatever). 


The ruling of Khaas 

(j-aLkJ! (jjAj LafrilJ (j5Ual (jll jl 

<ljlaj La LIjjjj VI j La^j 


The ruling of Khaas is to practise upon it entirely without 
any doubt. If Khabar Wahid (Hacleeth) or Qiyaas 
(deduction) comes in opposition to it (a Khaas word of the 
Quraan); if it is possible to practice on both (Khabar Wahid 
or Qiyaas and the Khaas of the Quraan) without altering the 
ruling of Khaas then we will practice on both (Khabar 
Wahid or Qiyaas and the Khaas of the Quraan) and if this (to 
practice on both Khabar Wahid or Qiyaas without altering the 
ruling of Khaas) is not possible then we will practice upon 
the Khaas and disregard the Khabar Wahid or Qiyaas. 
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Example one 


Alia] jjia | iSjjfl 4-^ (Jg | ^Uu Alj3 QAIIIa 

^Jc. Aj ^l>)^ .i^C- jfi (j-aLk 

Jl3j (_pa.iaJI (jj^ (jljliic-U 4 j]I L_iAi La5(jl^JaVl 

*Sj-° i Z- ' ^ ' '' $ ' O' ' ' o' ' O 

J& j O^jl ( _ 5 Jc- U-^ diiiui! JaiL ^ l_iIj$JI ijj 

V C5 ic- 0<1 a=l (_^a (j^ (j-aLL3l lo^J (Ja*J! liljj ~.jf j$Jall 

JjiUsJI 4 a3 ^5j jA j ClJlall (j>»» j j (jj^Ja (_Jj jl^Jal 4 a)j i_ '> jj 


An example of this (disregarding Qiyaas for Khaas) is the 

verse of the Quraan; 

"Divorced women should wait ( should abstain from 
remarrying) for three courses (after divorce, called 
Iddah)." (Surah Baqarah: 228) 

The word "three" is Khaas, representing a (single and) 
specific amount (i.e. Three, no more and no less) and it is 
therefore compulsory to practice upon it (completely). If we 
were to say that the word 'f-jj? (courses) refers to ’ 
(purity), as Imaam Shaafie □ has, because the word purity 
is masculine plural (whereas the word "three" is feminine and 
the rule of Arabic grammar is that if a number is feminine then 
its subject will be masculine) and not the word Haidh (which 
is feminine in usage). The Quraan has used a plural which is 
feminine (the word - three) which proves that its 

subject is masculine plural which is purity, then we 

will have to abandon practicing on the Khaas (if we accept 
the opinion of Imaam Shaafie □ because those who regard it 
('*jjS' -courses) to refer to purity will not be able to complete 




Usool Shaashi 


three complete courses of purity but rather it will be two 
and a portion of the third, in which the Talaaq was issued. 


(jSLoudlj JjbllaVij (jjfiJl ^I5\j 

CIiIjJaII ^alSLlklj IaIjjjj ^jjpj 

ojlifs £-a 


As a result of this (difference of opinion), the rulings differ 
with regards to reconciliation (between the spouses) in the 
third Haidh (Ahnaaf say the husband has the right to 
reconcile as she is still in her Icldah) and its termination 
(Imaam Shaafie says they cannot reconcile because her Icldah 
has terminated), permissibility of marrying another (in the 
third Haidh, which according to Imaam Shaafie □ is 
permissible because her Icldah has terminated)and its 
impermissibility (according to Ahnaaf because she is still in 
her icldah), the ruling of remaining in the house of iddah 
(according to Ahnaaf she cannot leave the house of Icldah as 
she is still in her iddah) or leaving (according to Imaam 
Shaafie □ her Icldah has terminated and she can therefore leave 
the house). (There is also a difference of opinion; whether is it 
compulsory to provide )Ylo\\smg and maintenance (according 
to Ahnaaf it is Waajib because she is still in Icldah whereas 
Imaam Shaafie says it is not as her Iddah has terminated), 
(permissibility of) Khul'a and Talaaq (Ahnaaf say Khul'a can 
be made as well as another Tcdaaq issued as she is still in 
Icldah whereas Imaam Shaafie □ says it is not permissible), 
marrying the sister of the wife or a fourth besides her 
(Imaam Shaafie □ says it is permissible as her Iddah has 
terminated and as a result is no longer his spouse thus making 
it permissible for him to marry her sister and take a fourth wife 
as opposed to Ahnaaf who say it is impermissible because she 
is still his spouse on account of her Iddah still being 
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incomplete), as well as the many rulings with regards to 

inheritance (Ahnaaf say that if anyone of them pass away in 
the third Haidh then the other will inherit as before the 
termination of the Iddah they remain married whereas Imaam 
Shaafie □ says they will not inherit from each other as her 
Iddah has already terminated). 


Example Two 


(J-ssLL I U>) La IjJalc. .33 | JJlaj QAIjS (Jl, rs j 

j-iixua jJLa Vic. QAj! jLlc-lj Aj (Jaill Jjjj bll Jjc.jLjll 

„ o 55 e J. " °>o°. £ 2 0 

LaS. Ci'j Aj 3 (jLal! jjLsL (jj5o3 AJLal! 

^Lu lull jAsL-all a JSli 


Similarly (another example of disregarding Qiyaas for Khaas) 

is the verse of the Quraan; 

{('j >' jjl V( jL. 1 uL-i ji La IjJalc. 33 | 

"Indeed We are aware of what (injunctions) We have 
stipulated (especially) for them (the Mu’mineen) with 
regards to their wives (Surah Ahzaab: 50) 

(the words "We have stipulated) is Khaas (specific) in the 

stipulation of the amount of Mehr (dowry) and therefore we 
will not abandon practicing on it by making Qiyaas 
(deducing) that it is the same as a monetary transaction and 
thus regard it as such by leaving the stipulation of Mehr to 
the opinion of the spouses, as Imaam Shaafie □ has. 

^IScillj (JlacLuj^I Jl>i3l ailuxll (Jill (jl lids Jlc. Js j 

^Llj (jjjij j ^ jJ>]l iLkiLa >_kl£ jbUalL QAlllajI ^IjIj 
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As a result of this (Imaam Shaafie □ equating Nikaah to a 
monetary transaction he says thatjremaining engaged in Nafl 
Ibaadat is superior to performing Nikaah, and it is 
permissible (for the husband to) terminate the Nikaah with 
Talaaq in whichever manner he desires either by issuing 
them all at once (in one period of purity as opposed to Ahnaaf 
who regard such a Talaaq as Bid'ah) or separate (one in each 
consecutive period of purity) or even all three (Talaaq) at 
once (is regarded as permissible by Imaam Shaafie □ as 
opposed to Ahnaaf who regard the one who issues such a 
Talaaq as a heinous sinner). (In addition since Imaam Shaafie 
□ has equated Nikaah to a monetary transaction he says 
that) The contract of Nikaah is annulled by Khul'a (whereas 
Ahnaaf say that Khul'a is a Talaaq-Baa'in). 


Example three 


cs-^} i'AWKj 

LojI’ ’ 4jic. j_jC- LaJ 

(JlaU (JJalj (jjl 1 gluflj i" 


Similarly (an example of disregarding Khabar Wahid for 
Khaas) is the verse of the Quraan, 

4-jj C5^} 


"(If he divorced her the third time then she is not lawful for 
him thereafter) until she marries another husband." (Surah 

Baqarah: 230) 

(the words "She marries" is Khaas which means that the 
person who actually contracts the marriage is the woman) 

which is Khaas in Nikaah being correct if carried out by a 
woman so we will not abandon acting on it (Khaas) because 
of what has been narrated from Rasulullaah □, "Whichever 
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women will perform her Nikaah without the permission of 
her Walie (father or Shar'ie representative) then her Nikaah 
is invalid, invalid, invalid "(as Imaam Shaafie □ has). 

> - " I 

Lq 1 .a ojljiLl La I—<jl^Lal 

As a result of this (difference of opinion that a woman can 
perform her own Nikaah according to Ahnaaf but according to 
Imaam Shaafie §§ the Nikaah is invalid) there is difference of 
opinion regarding the permissibility of intercourse (Ahnaaf 
say it is permissible as the Nikaah is valid but according to 
Imaam Shaafie □ intercourse is impermissible as the Nikaah is 
invalid), incumbency of Mehr (dowry), maintenance and 
housing (Ahnaaf say it is compulsory on account of the Nikaah 
being valid and Imaam Shaafie □ says it is not as the Nikaah is 
invalid), whether Talaaq is valid (according to Ahnaaf it is 
valid whereas Imaam Shaafie □ says it is not as the Nikaah is 
invalid), and(7/)Nikaah (with the same person is valid) after 
issuing three TalaaqfzVz this Nikaah) according to the 
opinion of the earlier Shaafie scholars (Ahnaaf say Nikaah is 
only permissible after 'Halalah', i.e. she marries another 
person, consummates the marriage and is divorced after which 
it will be permissible for her to remarry the first husband, 
whereas Imaam Shaafie □ and the earlier scholars of the 
Shaafie Madhab on account of the Nikaah being invalid say the 
three Talaaq did not apply and it is therefore permissible for 
her to marry) as opposed to the stance adopted by the latter 
Shaafie scholars (who hold the same view as Ahnaaf that it is 
only permissible for her to remarry the first husband after 
'Halalah'). 



jlj 4_La jAjjj 

dill]I djlalkl .laj 
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Definition of Aam 


AUc. j ^ai ^Ic- j ill 4_i& )»lc- ^alill Ualj 

V 4j (j^LaJI 4jj)XaJ ^gjui 4jc. i ^-2 (_£A]I 

<!LiJs 


Aam (A vvo/y/ which refers to a number of individuals or items 
of a group at the same time) is of two types; (the first is) Aam 
in which some of it (the individuals or items of the group) 
have been excluded and (the second is) Aam in which 
nothing (none of its individuals or items) have been excluded. 


Aam Ghair Makhsoosul Ba'adh 


j_ual_LJl ^gjui 4jc. (_£A1! 


The( the ruling for) Aam in which nothing has been 
exchided(A'/ 70 R’H as 'Aam Ghair Makhsoosul Ba'adh) is the 

same as Khaas in that it is incumbent to practise upon it 
entirely without any doubt. 

Example One 


■ J\l V QoJuc. Jjj^liAal! (21i& La Aaj Jj^Luil! Aj 121 ilia I2& j 
La 4-alfs (jll JjjLLil! <aLu£I La ^lasll (_fl (jLLLall AjIc 

(jj5\j (jUaliall (- ll y il jjASUJ j (Jj^Luil! ^_ya Ai.j La (Jjliij <Lalc. 

ejLiaill ( _ 5 lc- (jjjUillj jxi-N All jA 


Based upon this (That 'Aam Ghair Makhsoosul Ba'aclh' is the 
same as Khaas in that it is incumbent to practise upon it 
entirely without any doubt) we say, when the hand of a thief 
is cut after the stolen item has been lost, then 'Dhamaan (to 

claim the value of the stolen goods from the thief) will not be 
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Waajib because cutting the hand of the thief is punishment 
for all the crimes the thief has committed as the word 'L>' 

(in the verse, 


M liLoS LaJ ^ I jx)askk j " 

As for the male and female thief cut of their (right) hands as 
punishment for what ( all) they earn {from the sin of stealing} Jis 
Aam and includes all (the crimes) that the thief perpetrated 
and in making 'Dhamaan' Waajib, the punishment (instead 
of being one) will be increased (as then the punishment will be 
two; cutting off the hand and 'Dhamaan'). We will not 
abandon practicing on it (the general and comprehensive 
nature of Aam, that cutting off the hand is the punishment for 
all his crimes) by making Qiyaas (comparing it) to Ghasab 
(forceful seizure, hijacking, etc, as Imaam Shciafie Dhas). 


Proof that is Aam 


(Jl! I.'ixj-y.a ('}o^)£i La <Lalc. La <-aiS ^j\ 
Lablc- CIiaIjS dull Laiic- tilaJaj Jgi La (jl^ (j 4jjjLkl 

(JJ*J V 


The proof that the word 'L>' is Aam is what Imaam 
Muhammed □ has mentioned, "If a master tells his female 
slave, "If what (all) is in your womb is a boy then you are 
free" and then gives birth to (twins) a boy and a girl then 

she will not be set free (because the word 'L*' includes and 
refers to all and everything that is in her womb). 
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Example Two 

Jgi ^Ic. oAjla {(j^s^uLjj La Ijljall} ^liu <Jj^ 4]1 aj j 

oIjS (^g-ic- J)l3^l *—S3jJ ^aJlC- Cy?J (jl^^l L y* ^ ^ J^> 

La^J 1 l\.a»^ i_llL5\Jl 4_kjllj VI ajlLa V 3-2 ^iljlaJI c-lij 4 Villi' 
JUaSLSI ^gij ji^JI cJ^kj (jL l_j\j$JI -S^. 4j V 4jLj 
^£_2»j 4ji^.I j A Vilqll aljSj l—lL&JI ILiajii ol^^l tj^xo OJr^i LS 1 ^ 

jjsJI 


In a similar manner we say regarding the verse, 

~ 0 >0 ^ 2 '' e _ o ^ 

■^(jljijl La ljlj51i| 

"Recite that which is easy ."(Surah Muzzammil: 20) 

That it is Aam and includes the entire Quraan whichever 

may be easy (for the Musallee to read ) and from its 
requisites (of Aam) the permissibility of Salaah will not be 
dependent upon the recitation of Surah Faatihah (as Imaam 
Shaafie □ has stated, i.e. Surah Faatihah will not be Fardh as 
the verse above states that any portion of the Quraan which the 
Musallee finds easy to read is Fardh). It has come in Hadeeth 
that Rasulullaah S has said, "There is no Salaah without 
the recitation of Surah Faatihah" which we will practice 
upon in conjunction with the verse in a manner that will 
not change the order of the Quraan (which permits recitation 
of any portion of the Quraan) by concluding that the 
Hadeeth negates perfection (that Salaah is not perfect or 
complete without Surah Faatihah even though valid) such that 
reciting any portion of the Quraan will be Fardh in 
accordance with the order of the Quraan and reciting 
Surah Faatihah will be Waajib in accordance with the 
Hadeeth. 
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Example Three 


0<3l |aj!c- jSju ^L3 ULa IjKIj j-^Uu <1 j 3 Jgi iSlliSi lllsj 

<jlc- OAjljiaJl $.lij l-lalc- 4 _iaLu 3I 4-a^p. L. '>jj 
L_Ja ^Lsu <Ui! 4 -IaLi'i (jli o_jl£ (Jlij l-lalc. 4 _iaLli!I liljjia (jC. jLui 
J^JI dm j] o^V (j^Ju bli ^iLd ij-«l (3^ 

jlaJI ii3jl}3 l_sIj£JI ^ijjj .^Vn-v^ LluAj (JaJI dm3 l-lalc. 


In a similar manner we say regarding the verse, 

{<&. ill P jii; ^ ljkl5 Vj } 6 

"Do not eat from (Y/ze meat of) that (animal) on which 
ALLAAH's name was not taken (when it was slaughtered).” 

(Surah An 'aam: 121) 

(That it is Aam and) forbids that (all meat) on which 
ALLAAH's name was omitted intentionally (even if it is 
slaughtered by a Muslim). It has been mentioned in Hadeeth 
that Rasulullaah fit was asked about (the animal on which) 
ALLAAH's name (is) not taken intentionally (when 
slaughtering) and he replied, "Eat! For undoubtedly Allah's 
name is in the heart of every Muslim" (because of which 
Imaam Shaafie □ says; if a Muslim intentionally omits 
Tasmiyyah then too the meat is Halaal). It is not possible to 
reconcile between the verse of the Quraan and Hadeeth 
because if it is proven that it (the meat) is Halaal when 
(Tasmiyyah- Allah's name is) omitted intentionally then it 
will (most certainly) be proven to be Halaal when omitted 
unintentionally and this would result in the verse of the 
Quraan being abandoned (entirely, which is why), the 
Hadeeth will be disregarded (and the animal on which 
ALLAAH's name has been omitted intentionally will be 
regarded as Haraam). 
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Example Four 

4-a^aaj JgjJbjkj | jlSoijJa ji bUl ^Uu Q4j ij5 

(jllLa^]] Vj 4 V jJiiJ! c-lp ISj AjuJa^ysW ^l5o 4Js^p. 

jlaJI dJjIlS \x>g\n JjjSjli]! (j^Jy -Sk (jlipbUiVl Vj <pbUaVt Vj 


Similarly is the verse, 

I fS-X* bui ^ji^jiijj- 


"(Also Haraamfor you to marry is) Your suckling mothers 
(those women who breastfed you before you turned two years 
of age. All the daughters, granddaughters, sisters, aunts, 
mothers, and grandmothers of the suckling mother may also 
not marry the child she breastfed)." (Surah Nisaa: 23) 

The general connotation of which dictates that it is 
impermissible for one to marry the woman who breastfed 
him (in cdl circumstances). It has been reported in Hadeeth, 
"Sucking once or twice does not establish Hurmat 

(impermissibility to marry) nor does inserting (the nipple) 
once or twice (in the mouth establish impermissibility to 
marry). Since it is not possible to reconcile the verse of the 
Quran with the Hadeeth we will disregard the Hadeeth 

(and say that it is impermissible to marry one's suckling 
mother even if one sucked only once or twice as opposed to 
Imaam ShaafieXQ-who says that Hurmat is only established 
after drinking five gulps). 


Aam Makhsoosul Ba'adh 


^3 4_j L. p-j QAjl 4_ic. j/r\ Ual j 
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As far as the Aam in which some of it (the individuals or 
items of the group ) have been excluded (known as Aam 
Makhsoosul Ba'adh) its ruling is that it is Waajib to practice 
upon it for the rest (of those who have not been excluded) 

with the probability that the others may be excluded as 
well. 


■A^l j]l Q4 j jy i -j.oj.-n Vi L Jc. fJ lili 

j_^_i V j dillSl (jl j 


Thus if proof is established which excludes the rest then it 
will be permissible to exclude it with Khabar Wahid 

(Hadeeth) or Qiyaas as long as three (individuals or items) 
are left (under the ruling of Aam) after that is will not be 
permissible to exclude any other from it and it will be 
Waajib to practice on it (the Aam Makhsoosul Ba'adh in 
which its constituents have been removed until only three 
remain ). 


^ ^>Vl j] A \xj-y\l j)C. (j>»» ill ^ ^)Vl Idjlj 

LiSlU jjjSd (jl jlVa jjjaJi Jgi (JU<ua.VI diilj V yta 1 .>»» \ 

jiuill (j^aj.-n-vll diVi blVli jjj£j (jijlV J 

(3=- Jr? lM 


This exclusion (excluding individuals or items with Khabar 
Wahid or Qiyaas after some have been excluded by a Qath'ie 
proof- regarding which there is no doubt to its authenticity and 
meaning) is permissible because the proof which excluded 
some of the unknown constituents ( individuals or items that 
are included in it) from Aam establishes the probability that 
certain known constituents may be excluded as well. (The 
explanation of this is) It is permissible that the constituent 
(individual or item) is still included under the ruling of Aam 
(that the ruling still applies to it as it has not been excluded) or 
it is permissible to included the constituent (individual or 
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item) in the proof of exclusion (and say that it too has been 
excluded from the ruling). Thus for each known individual 
(or item) both sides (i.e. to either remain under Aam or be 
excluded by the proof) is the same. 


(Jill Cll Vi (JikC La aIas. (_^a Q4j! Jlilil llll 




jj o^y- 


Thus when a Shar'ie proof has been established that it is 
included in the proof which excludes it from the ruling then 
the side of exclusion will be given preference (and the 
individual or item will be excluded from the ruling of Aam). 


(j! jlV 4 (jc. LajiiLa 1 (jlia (jlj 

Jlllil all llll Cjlll 11 a Qolji^a 4l*j Vji*-a 

o 0 ' a / £ 0 s' 0 ' i o ^ ^ ^ s o . * - l 

4 .AL^Vi 4^2. Cjiil 11 a jjc- Jgi 4lall dll) ^glc- 

(JL<U2.VI ^a 4_j (_)/>» )4 


If the proof which excludes part of its known constituents 
(individucds or items) from its ruling then it is possible it is 
because of a specific illat (property or characteristic) found 
in that individual (or item ) and if Shar'ie proof is 
established which proves that the very same Illat (property 
or characteristic) is found in another besides this specific 
individual (in whom the Illat was found) then we will given 
preference to it being excluded (i.e. it too does not fall under 
the ruling or Aam and has been excluded from its ruling) and 
we will practice on (the remaining constituents of) Aam 
(Makhsoosul Ba’aclh) with the probability that more may be 
excluded. 


Lesson on Mutlaq and Muqayyad 
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<U)I L- llli£ j_jl ijuLa^La! L-lii JuLaIIj (JjIIslaI! ^^3 J^aS 

V J PP*-) 4jic- oiljJ)]l3 4iiiualj (J-aaJ! (_j5\Jsl Iil ^Uu 

JJ>?S 


Our scholars (scholars of the Hanafi Madhab) have taken the 
stance that if it is possible to practice upon the Mutlaq (a 
word having a specific meaning that does not have a restrictive 
clause attached to it) of the Quraan unrestrictedly (without 
adding any clause to it) then it is not permissible to add to it 
(add a clause to it) using Khabar Wahid (Hadeeth) or 
Qiyaas. 

Note: - Muqayyad is a word having a specific meaning that has 
a restrictive clause attached to it. 


Example One 

^ic- (Jluill 4_J pjA lidli | jI j),h aC-li | <iliL«s 

jlkllj 4-1 <iLu]1j oVjAIIj L-liTjllIj 4ln!il Jajjoi 4jlc. jljj bis 
(Jluil! JULlS 'JJJU.J V <Lj ( _ 5 -lc- jiaJl-J (jSLIj 

jlkll <iui 


An example of this (that it is not permissible to add a clause 
to the Mutlaq of the Quraan using Khabar Wahid or Qiyaas 
when it is possible to practice on it unrestrictedly) is the verse 
(ofWudhu), 


| j 1 13 j- 

"Wash your faces" (Surah Maa'idah: 6) 

Ghusal with no additional clauses has been ordered in this 
verse so we will not add to it the clause of Niyyat (to make 
intention for Wudhu as Imaam Shaafie □ has), Tarteeb (to 
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make Wudhu in the correct sequence as Imaam Slmafie □ has), 
Muwaalaatfto wash each part before the previous one dries as 
Imaam Maalik □ has) and Tasmiyyahfto recite Bismillaah as 
Imaam Dawoocl Thaahirie □ has , and say they are Farclh when 
making wudhu as the Quraan has ordered one to wash without 
any additional clauses or restrictions) using Khabar Wahid. 
Instead we act upon the Khabar Wahid (Hadeeth) in such a 
manner that will not alter the ruling of the Quraan so we 
will say that that washing the face, etc is Fardh in 
accordance with the ruling of the Quraan and Niyyat (as 
well as Tarteeb, Muwaalaat and Tasmiyyah) is Sunnat in 
accordance with Khabar Wahid (Hadeeth). 


Example Two 


4jL<s Lojia (_]£ ills 

iSa, .sljy its (jl 

JiJL] (Jj L r4 J )*- ) J jSLJIj Ayic- 

Uc-jjoi lAa. (jjSvyS jjjuj V ^gic. 

jlaJI AjoiIIui Ic. jjAi L_sti£JI 


Similarly (just as in the example above where the Mutlaq of 
the Quraan was not changed by Khabar Wahid) we say 

regarding the verse, 

4jL<s L<4_La .AaJj 3^ IjJliLli 

"The (unmarried) female and male who commit fornication 
should both be given a hundred lashes (when the act of 

fornication is conclusively proven in a court of Shari'ah )." 

(Surah Noor: 2) 


The Quraan has made one hundred lashes the punishment 
for Zinaa (fornication) so we will not add exile to it as a 
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punishment (as the verse is Mutlaq, not having any additional 
clauses or restrictions) from the Hadeeth of Rasulullaah □; 
"If an unmarried man fornicates with an unmarried 
woman then give them both a hundred lashes and exile 
them" (as Imaam Shaafie □ has). Instead we will practice on 
the Hadeeth in a manner that will not add to the ruling of 
the Quraan by one hundred lashes being the Shar'ie 
punishment in accordance with the Quraan and exile 
permissible under certain circumstances in accordance 
with the Hadeeth (thus the Mutlaq of the Quraan will not have 
any additional clauses added to it as is the viewpoint of 
Ahnaaf). 


Example Three 

" dmilj | j 

Jajjui 4jic. .M jj blfi CluJlj i_ 

(ji-J -Jkz. jjiju 4-a.j 

iSilj C— 


Similarly (just as in the example above where the Mutlaq of 
the Quraan was not changed by Khabar Wahid) is the verse, 

{(jjjaJI IjSjlallj j 

"And perform Tawaaf around the Freed House (The 
Ka'abah, which has been freed from tyrants). 11 (Surah Hajj: 29) 


Which is Mutlaq (free from any restrictive clauses) in 

describing the Tawaaf round the Ka'abah so we will not 
add to it the condition (prerequisite) of Wudhu (by making 
Wudhu Farclh for Tawaaf as Imaam Shaafie □ has) from 
Hadeeth but will practice on it in a manner whereby we 
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will not change the ruling of the Quraan by making Tawaaf 
itself Fardh in accordance with the Quraan and Wudhu 
Waajib in accordance with the Hadeeth and the inevitable 
deficiency caused by abandoning Wudhu which is Waajib 
is offering Dam (sacrifice). 


Example four 

(JjIlaJa | CAJj 3 

Jajjui 4 j1c- jljy bis 

Lja^)S (jj£oO<^3 i—ilj5Ul ) 'j j i^z- 

jlLil Lt=J J J ^5\_au 


Similarly (just as in the example above where the Mutlaq of 
the Quraan was not changed by Khabar Wahid) is the verse, 

{ j'j} 


Which is Mutlaq (free from any restrictive clauses) in 

describing Ruku, so we will not add to it (the ruling of the 
Quraan) the condition of Ta'adeel (to carry out cdl the 
postures of patiently and without rushing) from Khabar 
Wahid (Hadeeth, as Imaam Shaafie □ and Imaam Abu Yusuf □ 
have) but (instead) will practice on the Khabar Wahid in a 
manner where we will not alter the ruling of the Quraan by 
making Ruku itself Fardh in accordance with the Quraan 
and Ta'adeel Waajib in accordance with the Hadeeth. 


A deduction made from the ruling of Mutlaq 


QA 3-a\\^ (JSoj f-l-AJ JgjJajii! is^" J 

4ilLajl ia.1 jjiS 
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Based upon this (principle that the Mutlaq of the Quraan will 
remain as such and will not have a restrictive clause added to 

it) we say it is permissible to perform Wudhu with saffron 
water and any (type of) water in which something pure has 
been mixed causing one of its (three) qualities (taste, colour, 
smell) to change. 


\ f-lis C3 Ic&j JajCi (jV 

ClisCi C)fjj3 (Jj f-Lail 4.1 c. Qf J)l La Cj3 Q ll 

lAgJ ICj 3 »Lajoi]l ^_ya t | 5 lc- Jajd P-Lail 

(jjjLLai!j J)i! $.La ^5L^. ^ 4_jj 


The reason for this (permissibility to use such water) is that 
the condition for permissibility of Tayammum is the 
complete absence of any form of water and this (saffron 
water and water in which something pure has been mixed 
causing one of its qualities to change) still remains a type of 
water as the attached clause (of saffron and of whatever has 
been mixed with the water) does not remove the suffix of 
water from it (and it is stilled ccdled saffron- water) and 
instead establishes that it is water and will therefore fall 
under the category of water. To maintain that the water 
must remain in the condition it came from the sky (as 
Imaam Shaafie □ has done) is a restrictive clause for this 
Mutlaq (of the Quraan) and in doing so (adding this 
restrictive clause) others types of water such as saffron 
water, soapy water, perfumed water, etc will be excluded 
(and not regarded as water with which Wudhu can be 
performed). 


(j 1.1 •n ill f.L<d! 4 n>iq\l oi& (_jc. j 

CLlCiJ! <j' ( ilc. *j)\ ylill ^laj 'f (ju-y ill j jaj] 

jLiJs CjAaJSI (jjCJ (J Vi (jll $.jjCsjJ! 
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And excluded from this rule (that these waters still remain a 
type of water with which wudhu can be made because of it 
having the suffix water attached to it) is Najas (impure water) 

because of the verse, 


ijjj 


"But wants to purify you." (Surah Maa'idah: 6) 

As Najas (impure water) does not aid in purification. We 
also learn from this verse ("but want to purify you") that in 
order for Wudhu to be Waajib one must be in a state of 
Hadath (lesser impurity) first as purification is impossible 
without Hadath. 


Example five 


(JbLi. QAjl^al y li! ^)Al iiil A sn-Njjj 

/j 4ji^sui ch H .uLvi 

, ".o " „ \ * O ' o 4 

o.'j 0 ] ;Vi ^ r - AjLal! j AlbUal 

Imaam Abu Hanifah □ said, "If a MathaahirV« man who 

compared his wife to one of his blood relatives such as his 
mother, sister, daughter, etc) indulges in intercourse with his 
wife while feeding (the sixty poor people and before sixty are 
fed) then there is no need to restart the feeding again (the 
feeding will not be rendered void as in the case with fasting) 


1 It is impermissible for such a person to indulge in sexual intercourse or even kiss his wife 
after comparing his wife to his blood relatives or any of their limbs. If he wishes to revoke his 
statement then he must give a Kaffaarah (penalty) of setting a slave free before he can indulge 
in any physical relation with her. If he is unable to do this then he should fast for two 
consecutive months before he can indulge in any physical relation with her. If he has 
intercourse with his wife before completing the fast of two months then this Kaffaarah will be 
rendered void and he will have to fast for another two consecutive months. If this too is not 
possible then he should feed sixty poor people, however this does not have the restrictive 
clause of having to be before physical action. 
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because the Quraan is Mutlaq with regards to feeding (and 
does not have the restrictive clause of having to be before 
intercourse) so we will not add the restrictive clause of being 
before intercourse by making Qiyaas (comparing it 
to Jfasting. Instead what is Mutlaq will be kept unrestricted 
and what is Muqayyad will be kept restricted ( to the clause 
attached to it). 

ojUS Jgi Ilia 
Jlkl! SjllSi 


i* 


Jajjoi 4j]c. jljy 4 qP-i-a (jl-aJlj 


In a similar manner (as the ruling just mentioned above of 
feeding the poor being Mutlaq) we say the slave that has to 
be set free in the Kaffaarah of Thihaar (when one compares 
his wife to a blood relative) and of Yameen (breaking an oath) 
is (also) Mutlaq (and does not have any clause attached to it 
stipulating that it has to be a Muslim slave) so we will not add 
the clause of (the slave) having Imaan to it by making 
Qiyaas (comparing it) to Kaffaarah of murder (where the 
restrictive clause of the slave being Mu'min was mentioned). 


An objection 


ISj (Jjilxa ^juus t_ (j! Jla (jll 

jIaLoj lla 

4£.lSIjJa! a j/nVfo lijj 


(Firstly) If anyone were to say (object by saying) that the 
Quraan with regards to Masah (passing wet hands) over the 
head makes Mutlaq Masah (passing the hands over the head 
without specifying any margin) of a small portion Waajib 
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and you (Ahnaaf) have added the clause (to what is Mutlaq in 
the Quraan) of the portion equal to the forehead (quarter 
head) from Khabar Wahid (Hadeeth). (Secondly if one were 
to say that) The Quraan is Mutlaq with regards to Nikaah 
reversing the prohibition caused by Talaaq Mughalazah 
(that the contract of Nikaah is sufficient to remove the 
prohibition of remarriage caused by the issuing of three 
Tcdaaq) but you (Ahnaaf) have added the clause of 
intercourse (with the second husband as incumbent to remove 
the prohibition caused by the three Tcdaaq to what is Mutlaq in 
the Quraan) from the Hadeeth of the wife of Rifaa'ah. 


(j! JjILla]! (jli (jl Ills 

CjLj (JjjI] llgJk (jlii (^Lj Liil ^Lj 

Jxll ji 1 _alkali! ^^ic- QAjlJ 


We would say (in reply to the first objection) that the Quraan 

is not Mutlaq with regards to Masah (of the head) because 
the ruling of Mutlaq is that if the act (in this case Masah) is 
carried out on any part (portion) then one will be fulfilling 
what one has been ordered to (meaning that whatever portion 
is made Masah of will be regarded as Farclh) and in this case 
carrying it out on any part will not be regarded as fulfilling 
what one has been ordered to (as cdl of it will not be 
regarded as Farclh) because if one were to make Masah on 
half or two thirds (of the head) then all of it will not be 
regarded as Fardh (as according to both Imaam Shacifie □ 
and Imaam Abu Hanifah □ a portion will be regarded as Farclh 
and a portion as Sunnah, which would negate the verse being 
Mutlaq) and this is what differentiates between Mutlaq and 
Mujmal (unclear, and in need of explanation such as the 
portion which is Farclh to make Masah of in this verse). 
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(_><aill ^■l5Li]l (jl (_paiJ! (Jl! jsaa Ju5 Ual j 

JU3 l_)^x ill jjllj (JljJuJI (Jjjj l^jj ?Tj ^]l Jail ^ja j\ Vi I« a ,Vs» \\ jl 

_ 0 f O ^ _ 0 ^ ^ O " ^ S' J: " /o J- > & ' 

L-JU&JI ,\nVi ^13 j1aUma]I (ja aj\»> jjiaJlj Cluj (Jj^jJI 


(And in reply to the second objection we would say) As far as 

the clause of intercourse is concerned; some have said 
(replied) that (the word) marries mentioned in the verse 

("She is not lawful for him thereafter until she marries another 
husband." -Surah Baqarah: 230)refers to intercourse because 
the contract of Nikaah is already implied by the word 
"husband" (as he can only be her husband if the contract of 
Nikaah was performed and saying that "marries " also refers to 
the contract of Nikaah will either make its usage for repetition 
or for emphasis and it is an accepted principle that taking 
another meaning in such a case is better than accepting it to be 
for repetition or for emphasis) and with this (explanation) the 
objection is unfounded. Some (Hanafi scholars) have said 
that the clause of intercourse has been proven from 
Khabar, which the Muhadditheen have categorised as 
Mashoor (a Hadeeth where in any generation, no less than 
three people narrate a Hadeeth) which means that Ahnaaf 
have not added a clause to the Quraan from Khabar Wahid 
(but from Hadeeth- Mashoor with which it is permissible to do 
so). 


Lesson on Mushtarak and Mu'awwal 


ji A La Ll^iluLal' j i_£jlLuLa]l ^Si 

4 nslullj 4-a^l (Jjlijj Lgils llljS : :4iLLo JjjliaJI Q4ali4. ^ yLLa] 

(jjU liljSj p-IaIJI die- jjjla C>4jli ^jluuJlj 

(jljjilj (jjjil c-4Jla 
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Mushtarak is a word that has two different meanings or 
many meanings with each referring to different objects. An 
example (example one) of this is the word Jaariyah 

which refers to a female slave as well as a ship (which are 
entirely different from each other) or (example two is) the 
word Mushtaree which refers to the buyer (in a 

scde) as well as a star in the sky or (example three is) the 
word Baa'in which means separation as well as 

explanation. 


The ruling of Mushtarak 

ojjc- jIjjc-I JaLui .AaJyll (')Ajl j 

Jai] (jl ( _ 5 ic- ill 

jj liiAiis J^A UaS ^^Jc- Ual ^iil l_ jluS 

^Uu M ^AaLuJI L-SAIxs La^^Ja]! 


The ruling of Mushtarak is that if one meaning has been 
specified (by supporting evidence or proof) then 
consideration of the other meanings falls away (and only 
that one particular meaning can be implied 1 J.Based upon this 
(principle that once one meaning has been specified then 
another cannot be considered ), the Ulama, may ALLAAH's 
mercy be upon them, are in consensus that the word > 
courses mentioned in the Quraan ("Divorced women should 


1 Mushtarak having several meanings implied at the same time is known as 'Umoom 
Mushtarak' and according to the Hanafi school of thought is not possible and only one 
meaning can be implied as opposed to Imaam Shaafie who says that both meanings can be 
implied at the same time. 
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wait (should abstain from remarrying) for three courses.") 

refers to either Haidh, as is our (Hanafi) viewpoint, or 
(refers fojpurity, as is the view of Imaam Shaafie □ (and both 
cannot be implied at the same time). 


Example One 


lil iiil ,'ia'V.a (Jllj 

C iD-n d ll aS JaL! (^ic.1 U"? 

. ^aic- j 1 4-il Vn 1 . 1 V 


(Based upon the principle, if one meaning has been specified 
then consideration of the other meanings fall away jimaam 
Muhammed □ said, "If a person makes a Waseeyat 
(bequest) for the Mawaali (plural of Mowlci, which is 

Mushtarak and refers to the one who sets a slave free as well 
as the slave who was set free) of a certain person's children, 
and the children of that person have a Mowla from above 
(the person who set the children free) and a Mowla beneath 
them (slaves whom the children set free), and then dies then 
the Waseeyat (bequest) will be annulled in favour of both 
parties (neither the slaves who were set free by the children or 
the person who set the children free will inherit because of this 
bequest) because it is impossible for both to be implied (at 
the same time) and neither can be specified (over the other). 


V Jg-ai (_]La ^Jc- dii! (Jll iul 4(Jllj 

4^^. bis 4-a^aJlj 4-aljSvJ! (jjj dljiLuus Jallil (jV IjAUa-a 

4-a^)^ I 


(Based upon the principle, if one meaning has been specified 
then consideration of the other meanings fall away) Imaam 
Abu Hanifah □ says that If a person tells his wife, "You are 
like my mother to me" he will not be a Mathaahir because 
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the word ("like") is Mushtarak and can imply either respect 

(implying that he respects and honours his wife in the same 
manner as he does for his mother) or Hurmat (that his wife is 
Haraam upon him in the same way that his mother is Haraam 
for him) and the meaning of Hurmat cannot be specified 
except with intention (thus if his intention was for Hurmat 
then only will this meaning be specified over the other). 


Example Two 

(JiLa L-ia-jV lila IjlA ^ic-j 

JlLa]! (jAJ JlLa]! JjS La 

^l aS.\\ Jk ^ i"';■*>. JiLa]! Jl3j A j 

jl i" n~s JUSI !iUi JjbL VL \\ j 

*Ul Vn«V ojjjLaJI jliic-l btLal tiljjiudl )>jac. 


Based upon this (principle that if one meaning has been 
specified then consideration of the other meaning falls away) 

we say that (slaughtering) a similar animal is not Waajib for 
hunting (while in Ihraam) because of the verse, "The 
penalty for the person (in Ihraam) who intentionally kills 
any game is a domestic animal similar to the animal (which 
he) killed" (but rather it will be Waajib on him to give the 
price of the animal away as Sadaqah). The reason for this 
(giving the price of the animal as Sadaqah and not 
slaughtering a domestic animal) is that the word "Jiall"- 
similar is Mushtarak referring to both 'Mithl Suwarie' 
(similar in size) and 'Mithl Ma'aanwi' which is similar in 
price and 'Mithl Ma'aanwi' (similar in price) is 
unanimously intended by this verse in the killing of 
pigeons, sparrows, etc (all Fuqahaa are in agreement that if a 
pigeon, sparrow, etc is killed then the price of it will be given 
in Sadaqah) so 'Mithl Suwarie' (an animal similar in size) 
will not be added to this (and said to be Waajib as well in 
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addition to giving the price ) because in reality there is no 
'Umoom Mushtarak' (two different meanings cannot be 
intended at the same time ) so consideration of (the other 
meaning which is) 'Mithl Suwarie' will fall away because it 
is impossible for both to be implied (at the same time). 
Definition of Mu'awwal 


VjJj-o J-j.j l—ill ») Ojawj lil 

UaLJ! 4j (JjjAII 


Then if one of the implications (meanings) of Mushtarak is 
given preference (over the other meanings) based on firm 
judgement (because of proof or evidence that supports that 
meaning) it becomes Mu'awwal 1 . The ruling of Mu'awwal is 
that it is Waajib to act upon it with the possibility of it 
being incorrect. 

Example One of Mu'awwal 


Jiii L-lili. ( Lic- (jl£ >Ln]! Jjlial I lila La CjLiaSLvJI (-3 4jlLsj 

iffb C5 Jc- ^ C5 ie- 

jiSSi & jbiLii yjx^ ju cnjsS\ 


An example of this (of Mu'awwal) in Ahkaam is what we 
say, "If the price (of an item ) in a sale is kept Mutlaq (in that 
the currency is not specified) then it (the currency) will be the 
prevalent currency of that town. This (specification of the 
currency) was made through Ta'weel (deliberation and 
deduction, that only the prevalent currency of the town could 
be implied). However if there are several currencies 
prevalent in that town then the sale will be invalid because 


1 In essence Mu'awwal is a word having different meanings in which the intended meaning has 
been specified using proof or evidence that supports that meaning. 
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of what we have mentioned (that it is impossible for both to 
be implied at the same time and neither can be specified over 
the other). Specifying the meaning of courses to be 

Haidh, "marries" in the verse ("She is not lawful for him 
thereafter until she marries another husband." -Surah 
Baqarah: 230 )) to be intercourse and insinuations (hints) 
during the discussion of Talaaq on (to mean) Talaaq (thus if 
during the discussion of Talaaq one hints at it or says 
something which suggests it will be considered to be Talaaq 
even if the word Talaaq is not said) are of this variety (where 
one of the meanings were given reference over the other using 
Ta'weel). 

Example Two 


p.U2a3 (jjSIi lilii I2& 

0<Jj t_ il l--» i ^Jc. ol^Jal ^ j jj 121 j 

^1 *—(j-a t_ ll \j t_ ll isn'i 

i-i-y'i Vj i— ll QaAic. L-i-n j 1 Ag jlc. 

gAljlJI 


Based upon this (principle that when a word has many 
meanings then one meaning will be given reference using proof 
or supporting evidence) we say, "The Debt (one owes to 
another) which prevents Zakaat (from becoming Waajib) will 
be conferred to that wealth which is easiest of the two to 
pay the debt (for example, if Zaid has a debt and possesses 
Dirhams equal to the Nisaab of Zakaat as well as forty sheep 
on which Zakaat is also Waajib, the debt will be conferred to 
the dirhams because it is the easiest of the two (between 
dirhams and sheep) with which to pay the debt. Thus after a 
year passes the debt will be subtracted from the amount of 
dirhams he possesses and Zakaat will not be Waajib on the 
Dirhams but will still remain Waajib on the Sheep). 
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Imaam Muhammed has derived from this (the ruling above 
that the debt will be conferred to that which is easiest of the 
two to pay the debt) that if a man marries a woman on the 
Nisaab (ofZakaat that he will give the Nisaab to her as Mehr) 
and he has the Nisaab of sheep and the Nisaab of Dirhams 
then the debt (of Mehr) will be conferred to the dirhams 
such that after a year passes Zakaat will be Waajib on the 
sheep he possesses but not on the Dirhams (as the debt 
(Mehr) he owes to his wife has been conferred to it). 

Definition of Mufassar 


IjluaJs (jlS (Jj 3 (jtjJJ t£\j-Luudl 

1 jjaj A .j QAJS^.j 


If the meaning of Mushtarak has been clarified by the 
speaker then it is known as Mufassar. The ruling of 
Mufassar is that it is Waajib to act upon it without a doubt. 


Example of Mufassar 

J&j Q4J IjULj o (jbUJ lil Q^UliLa 

aL]I .Aaj <jl5vJ Vj^S (“}<] jluiCi 

l- i-vj bl9 jliaAl! ^s.jInS Jjjlill 


An example of Mufassar is if one says, "I owe a certain 
person ten Dirhams from the currency of Bukhaara." His 
statement, "from the currency of Bukhaara" is the 
clarification of it (the currency). Were it not for his 
clarification then the prevalent currency of the town would 
have been specified through Ta'weel (deliberation and 
deduction, making it Mu’awwal’). However Mufassar will be 
given preference (over Mu’awwal) and the prevalent 
currency of the town will not be Waajib (but rather the 
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currency of Bukhaara will be Waajib as this has been clarified 
by the speaker). 

Lesson on Haqeeqat and Majaaz 

j}\ 2k^3 (_Jj^a3 

^3 _jlj QAJ «■! jfi 4jull j QAjuJaj Jail 3^ 

4 glg-v V (jjSLl ojjc- 


Every word which the grammarian has created for a 
certain thing (which implies or refers to certain thing literally) 
is called Haqeeqat and if it used for another (it is not used 
for its original meaning) then it is Majaaz and not Haqeeqat. 

The ruling of Haqeeqat and Majaaz 

j -1^,1 j -Jail (j-a (j 1 V yA\\ A 

Then both Haqeeqat and Majaaz cannot be intended at the 
same time by the same word (the literal and figurative 
meaning cannot be implied by the same word at the same 
time). 


Example One 


j»jn S? ^blLJl 4llc- 4 JjJj £-lLall La JjjI UJ Ills l-i^Jj 

^-LLall (JjjSj j) Vic. \ 3»iS>« (jjc-LLsallj ^-ULaH 'j j (jlAAjlllj ^AjJll 


4Jus jl_k 


Based upon this (that Haqeeqat and Majaaz cannot be 
implied at the same time) we say when that which is 

contained in the Saa'a (utensil used for measuring) is implied 
by the Hadeeth of Rasulullaah 0, "Do not sell one Dirham 

in for (in exchange for )two Dirhams nor (should you sell) one 
Saa'a (what is contained in one Saa’a) for two (what is 
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contained in two Saa'a)" then the Saa'a (measuring utensil 
which is the literal meaning) itself will not be intended (as 
Majaaz is implied here of what is contained in the Saa'a) such 
that it will be permissible to sell one Saa'a (measuring 
utensil) for two (measuring utensils). 


O „ o ^ 0 , ^ „ °.. 'o * " 

-lillj J n&l xxi AjI Uolj 


(In a similar manner) When sexual relations (which is the 
Majaaz) is implied by the (word "touching” in the) verse of 
Malaamasah (the verse is, "If you are ill, on a journey, 
returning from the toilet or from touching (engaging in sexucd 
relations with) your wives and you do not find water." Surah 
Maa'idah: 6) then touching with the hand (which is 
Haqeeqat) will not be intended (as the meaning of both 
Haqeeqat and Majaaz cannot be implied at the same time). 


Other examples based on this principle 


Vic. 


\ O^j j ^ .si ji Iil ,'l/a'N.a (Jla 

' } > „ 
(jji ClulS 


Imaam Muhammed □ says that if a person makes a bequest 
for his Mawaali (freed slaves) and he has Mawaali (slaves) 
whom he has freed and his Mawaali (freed slaves) have 
other slaves whom they have set freef which is Majaaz) then 
the bequest will be for his Mawaali only (as this 
Haqeeqat Jand not the Mawaali of his Mawaali (in other 
words the bequest will only be for those slaves whom he had 
set free personally and not for both types of Mawaali as in this 
case Haqeeqat and Majaaz will be implied at the same time). 


CllljlaJI (jLaSM C-UJJ V ^ r - Ij-ialj-ml jJj ^ 
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And in 'As-Siyarul Kabeer', (which is a book written by 
Imaam Muhammed □ he writes) if the enemy in battle seeks 
asylum for their fathers then their grandfathers will not be 
included (as Haqeeqat refers to fathers only and Majaaz 
would imply the grandfathers as well and both cannot be 
implied at the same time) and if they seek asylum for their 
mothers then their grandmothers will not be included (as 
Haqeeqat refers to mothers only and Majaaz would imply the 
grandmothers as well and both cannot be implied at the same 
time). 

fclLaii! v a bli ^2 jlSUV ill Ilia & 'J ^ 3 

ClulS jijj 0<3j (j!ila jJj JyS 

/ ’Ju (jjl 



Based on this (principle that Haqeeqat and Majaaz cannot be 
implied at the same time) we say that if a person makes a 
bequest for the Baakirah (virgin) girls of a certain tribe 
then those who have committed Zinaa will not be included 
(The Haqeeqat of Baakirah refers to that girl who is still a 
virgin and Majaaz refers to that girl who is unmarried even if 
she committed Zinaa. If those girls who committed Zinaa are 
included in this bequest also then Haqeeqat and Majaaz will be 
implied at the same time which is impermissible). (In the same 
manner) If a person makes a bequest for the children of a 
certain person and he has both children and grandchildren 
then the bequest will be for his children only and not his 
grandchildren (because Haqeeqat refers to his children and 
Majaaz to the grandchildren and both cannot be implied at the 
same time). 


.vi» 11 1^1 (jlii VnWI (. Hjl(Jla 

f. _ „ ^ „ J, 
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Our scholars (of the Hanafi Madhab) say if a person takes 
an oath that he will not make Nikaah with a certain woman 
and she is unmarried then this will refer to marriage (which 
is Majaaz and his oath would literally mean that he would not 
marry that woman) such that if he commits Zinaa with her 
(indulges in sexual relations with her, which is the Haqeeqat of 
Nikaah, without marrying her) he will not break his oath (as 
both Haqeeqat and Majaaz cannot be implied at the same 
time). 


Objection to this rule 


ji UsLk IgiiO jl i" i'i\] (jblsi Q4Jais ( xjJoj V (■ I3-9 

Lsijji 


if someone were to say (in objection to the rule that Haqeeqat 
and Majaaz cannot be implied at the same time) that if a 
person takes an oath that he will not set foot into the house 
of a certain person, he will break his oath whether he 
enters it barefoot (which is Haqeeqat and what is implied by 
setting foot in the house), wearing shoes or riding a horse (or 
any other conveyance, which is Majaaz for setting foot in the 
house). (In other words Haqeeqat and Majaaz are implied at 
the same time as we say that he has broken his oath whether he 
enters the house barefoot or any other way.) 


(jblal l 5 JLs 3!]! dn~v j (jbli 33 V <■ jl j 

jl j 4 (jjj jl dulSjl 


(The second objection)ln a similar manner (Haqeeqat and 
Majaaz are implied at the same time) if a person takes an 
oath that he will not stay in a certain person's house, he will 
break his oath (if he stays in that house) whether the house 
really belongs to the other (which is Haqeeqat) or he is 
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renting it or borrowed it (which is Majaaz) even though this 
would mean that Haqeeqat and Majaaz are implied at the 
same time. 


'iWj (jbU* (jbla o*-Gc. (Jll j] GlS^£j 


(The third objection) In a similar manner (Haqeeqat and 
Majaaz will be implied at the same time) if a person says that 
his slave is free the day a certain person arrives then his 
slave will be set free whether that person comes in the day 

(Haqeeqat) or night (Majaaz). 


V Jjiillj 

(jjLLaill Jgi dljlijJ 


We say (in reply to this objection) that setting foot refers to 
the Majaaz meaning which has been determined by 
common usage to be entry (therefore the oath would mean; if 
I enter the house of a certain person) and entry is not absent 
in both instances (one will be entering the house whether it be 
barefoot or in any other manner). 

i_jl (jjj dijlajj 'j GIGj q< 1 (jc. IjlG-a jLLa 

(')<] ojpAj dulfijl QA. 1 15 LL 


(In reply to the second objection we say that) The house of a 
certain person is Majaaz for the house in which he lives 
and does not change whether he owns the house ort is 
renting it (and in both cases will be the house he is living in 
and thus entry into it will breaks one's oath). 


dlW\l (jlSLs i—S^)C- LaS CliSjjl! Jjllaxi (jc- ojGc- (jj5\j JiIaj (_Jx3 
jl j A qVq-v(jjj Jjjjiaj 'j 
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(In reply to the third objection we say that) Day in the matter 
of 'Qudoom' (arrival) refers to any time because if the word 
'Youm'- Day is attached to a 'Ghair Mumtad' verb (such a 
verb which cannot be restricted to a specific time but may be 
prolonged or can continue for a lengthy period) then time is 
implied (and the sentence would mean the time that a certain 
person arrives) as is well known (in the laws of grammar). 
Thus the oath will be broken in this manner (by usage of 
Umoom Majaaz 1 ) and not by implying Haqeeqat and 
Majaaz at the same time. 


Three types of Haqeeqat 

(jUjVIj jM' 


Haqeeqat is of three types; Mut'adhirah (Haqeeqat or literal 
meaning which is difficult or almost impossible to achieve), 
Mahjoorah (Haqeeqat or literal meaning which 'Urf [i.e. 
society or common usage] has discarded and does not 
consider), Must'amilah (Haqeeqat or literal meaning which is 
recognised and commonly used in society, in other words is 
neither Haqeeqat-Mut'adhirah nor Haqeeqat-Mahjoorah). In 
the first two cases (Mut'adhirah and Mahjoorah) all (i.e. 
Imaam Abu Hanifah, Imaam Abu Yusuf and Imaam 
Muhammed) are in agreement that Majaaz will be 
considered (over Haqeeqat). 


1 'Umoom Majaaz' is when a single broad and inclusive meaning is taken 
which incorporates both the literal and figurative meaning. 
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Example of Haqeeqat-Mut'adhirah 


(jll jlill ojl& ji ajktlill oi& ^ja c. it's. Ijl jllajj 

La ^Ij QJ> >«\t iLlij >_3j oj^iLa jjliiljl e^)k >«\1 L 

(jJC- tj-ajl oj> >«\l (jjc- O'? c)kl LS"^ 4, <_S^ 

V^iki 


An example of Mut'adhirah (Haqeeqat or literal meaning 
which is difficult or almost impossible to achieve) is when a 
person takes an oath that he will not eat this tree or pot. 
Since it is impossible (or extremely difficult) to eat the tree or 
pot (itself), it will be taken to mean the fruit of the tree (and 
not the tree itself which is Majaaz) or contents of the pot (and 
not the pot itself which is Majaaz) such that if a person eats 
the tree (its bark, leaves, or branches, etc) or pot (or a piece 
thereof) with extreme difficulty he will not be breaking his 
oath (because the meaning of Majaaz has been taken and 
Haqeeqat and Majaaz cannot be intended at the same time) 


V L_ilk. Ijil iLla IjiA 

' 'Z y * ' " ' & ^ ^ ^ r 1 " o 

cluaL 'j i_ii5Lj £-jij p jkj} O^jl LlOa^a i—iljjc-VI 


Based upon this (principle that in the case of Haqeeqat 
Mut'adhirah and Haqeeqat Malijoorah the meaning of Majaaz 
will be taken) we say that if a person takes an oath that he 
will not drink this well then the meaning will be taken to be 
draw out water (from it and drink which is Majaaz) such that 
if we were to presume that he sipped (directly from the well 
by lowering himself into it) with extremely difficulty he will 
not be breaking his oath (as the meaning of Majaaz has been 
taken and Haqeeqat and Majaaz cannot be intended at the 
same time) according to all (Imaam Abu Hanifah, Imaam Abu 
Yusuf and Imaam Muhammed). 
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Example of Hageegat-Mahioorah 


(jl! jbla Jgi OAJa^S ^->>1 V c ,a\l Qo^jllaj j 

ailc- A 


An Example of Mahjoorah (Haqeeqat or literal meaning 
which 'Urf [i.e. society or common usage] has discarded and 
does not consider) is if a person takes an oath that he will 
not set foot into a certain person's house as literally placing 
a single foot is not meant generally (which is the Haqeeqat or 
literal meaning of "setting foot", instead the meaning of 
Majaaz will be taken here which is to enter the house in any 
way. Thus if he merely places one foot into the house but does 
not enter it then he will not break his oath as Haqeeqat and 
Majaaz cannot be intended at the same time. However if his 
Niyyat was for only placing afoot then his oath will break 1 ). 


Another example of Haqeeqat-Mahjoorah 


i_4 ills IjiA 

if] (jl C)A*_uiJ Ua£ (j! JlSyil £jui) ^'i^. 

eilc-j Ic- a j j'Ng a 4 


Based upon this (principle that in the case of Haqeeqat 
Mut'adhirah and Haqeeqat Mahjoorah the meaning of Majaaz 
will be taken) we say (as opposed to Imaam Shaafie) that 
appointing someone as Wakeel (representative) in a dispute 
will taken to be permitting him to reply (on your behalf) to 
the disputant such that the Wakeel (representative) is 
permitted to reply in the affirmative just as he is permitted 
to reply in the negative ( the summary of this case is that 
when a person appoints another to be his representative in a 


1 'Haashiyah Usool Shaashi' 
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dispute then he is literally only permitting the other to defend 
him and if the Wakeel were to affirm the case of the disputant 
then he would be acting against his appointment as Wakeel to 
defend him. Since this meaning of Haqeeqat is discarded or not 
used in Shariaat the meaning of Majaaz will be taken and it 
will be scud that the Wakeel has been given permission to 
reply, whether it be in the affirmative or negative.) 


Ruling of Haqeeqat-Must'amilah 


<_SjljuLa jLi-a Cff-?. ^ (jls 4-I,a».iL.a.a 4 qVq-ydliliijJj 
4 S°iW -lie. 4 qVq-vWl i—Sjlixa J)La-a LgJ (jlS (jlj i—abLi. bb 

jLi-a]! LaAAic-j 


If Haqeeqat-Must'amilah does not have a commonly used 
Majaaz then (practicing on the) Haqeeqat is preferred (over 
practicing on the Majaaz) according to all (Imaam Abu 
Hanifah, Imaam Abu Yusuf Imaam Muhammed). (However) if 
Haqeeqat Must'amilah has a commonly used Majaaz then 
according to Imaam Abu Hanifah □ the Haqeeqat is 
preferred (over Majaaz unless there is evidence that Haqeeqat 
has not been intended) whereas according to Imaam Abu 
Yusuf □ and Imaam Muhammed practicing on 'Umoom 
Majaaz' (a single broad and inclusive meaning incorporating 
both the literal and figurative meaning) is preferred. 


Example of Haqeeqat Must'amilah 


CjbSl iC* 1 ^ jjc» ._o j i i 4 l-i i-n. U obii (j-a (J£lj ^ *• VW jl Q4JlLa 

-_LaAAjc-j C-sAic- C'lWj 'j t§_La (j-a 




Usool Shaashi 


JSLlj \g KLl <S ua,l3 ^jszC. JjjjJoj A lajaJI A \silj~xu U 

l^lxs (Jj-aLaJI 


An example of this (where a commonly used Majaaz is 
present with Haqeeqat-Must'amilah) is if a person takes an 
oath that he will not eat from this wheat then this will be 
taken to refer to the wheat (itself which is Haqeeqat- 
Must'amilah) according to Imaam Abu Hanifah such that 
if he eats from the bread made from the wheat then he will 
not be breaking his oath, whereas according to Imaam Abu 
Yusuf □ and Imaam Muhammed □ it will refer to anything 
comprising of that wheat using 'Umoom Majaaz' so he will 
break his oath if he eats the wheat itself or anything made 
from it. 


Another example of Haqeeqat-Must'amilah 

1 g.La > aj.^1'11 Ci!jail qm V *—!^Sj 

(jlS LgJlLo L-ljjoi >J i—ajlaiLkl! jLaCj! La&Jlic -j QaS^C- 


Similarly (as the above example where a commonly used 
Majaaz was present with Haqeeqat-Must'amilah) if a person 
takes an oath that he will not drink from the River 
Euphrates then according to Imaam Abu Hanifah □ it will 
mean to sip directly from it (as this is the literal meaning of it 
and it is possible) whereas according to Imaam Abu Yusuf □ 
and Imaam Muhammed the commonly used Majaaz will 
be considered which is to drink its water in whatever way. 


Difference in opinion regarding the manner in 
which Majaaz substitutes Haqeeqat 
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<- ill's UaAAic. j Jail]! Jji ^ 4A}isJ! (jc. <. ql's A S°iW Jgjl Aic. jl 

VI \g >«sj A qVq -v\\ CLul^ j^k A qVq-v\) qc. 

l^iLl ^blSLl! jLLaVlj J)l >.a\l jlLsaJ ^jLa] LgJ J-aaJI ^llxsl (“}4jl 

\g jgiaj (fk 4_i$Ja/s A qVq-v^jSo aJ (jl j jl -nx>\I jILsoj O-oAic -j 


Then Majaaz is regarded as a substitute for Majaaz in 
speech and according to Imaam Abu Yusuf □ and Imaam 
Muhammed □ it is a substitute for the ruling such that if 
the (meaning of) Haqeeqat is possible (to apply) but cannot 
be applied due to an impediment (difficulty in applying the 
ruling) then (only) Majaaz will be taken. If (the meaning of 
Haqeeqat is) not (possible to apply from the beginning) then 
the speech will be meaningless. (However) According to 
Imaam Abu Hanifah □ we will take Majaaz even if the 
(meaning of) Haqeeqat is not possible in itself. 


V Jjjjl 4-^° liui >J °-4*J 3^ lil 4 JIIL 4 

Jll kl\ (jlsu j) IsTt) OoJuc-j A qVq-v<11 ~v~ni.iV La&Jiic. 


An example of this (difference of opinion between Imaam Abu 
Hanifah and his two students; Imaam Abu Yusuf and Imaam 
Muhammed) is when a person tells his slave, who is elder 
than him, "This is my son." (In this case) Imaam Abu 
Yusuf □ and Imaam Muhammed □ will not take (the 
meaning of) Majaaz because the (meaning of) Haqeeqat is 
not possible (and in order for something to be a substitute, in 
this case Majaaz, it is necessary for the primary ruling to be 
applicable first. Since the ruling is not possible here because 
the slave is elder then the master, making it impossible for the 
slave to be the son of the master, the statement will be taken to 
be meaningless). According to Imaam Abu Hanifah □ 


Majaaz will be taken (even though the literal meaning is not 
possible because Majaaz is a substitute for the speech and not 
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the ruling. Thus it is not necessary for the ruling to be 
applicable first) such that the slave will be set free (because 
if one becomes master of his own son then his son will be set 
free automatically, thus the saying of the master, "This is my 
son." Is the equivalent of saying, "I set you free"). 

Example 

j 11a 

j! oaJjS 

Based upon this (principle that Imacim Abu Hanifah says 
Majaaz is a substitute for Haqeeqat in speech and Imaam Abu 
Yusuf and Imaam Muhammed say it is a substitute for the 
ruling) the rulings are deduced for the saying "I owe or this 
wall owes a certain person one thousand" (Imaam Abu Yusuf 
and Imaam Muhammed say that since the meaning of 
Haqeeqat is not possible, as it is impossible for the wall to owe 
anyone a thousand, Majaaz cannot be taken, thus the sentence 
will be futile and a thousand will not be incumbent on anyone. 
Imaam Abu Hanifah on the other hand says that Haqeeqat 
does not have to be possible for Majaaz to be taken and 
therefore the meaning of Majaaz is intended here, thus a 
thousand will be incumbent on anyone of the two who can take 
responsibility for the debt, which is the speaker in this case) 
and "My slave or my donkey is free" (Imaam Abu Yusuf and 
Imaam Muhammed say that since the meaning of Haqeeqat is 
not possible, as it is impossible for the donkey to be set free, 
Majaaz cannot be taken, thus the sentence will be futile and 
neither the donkey nor the slave will be set free. Imaam Abu 
Hanifah on the other hand says that Haqeeqat does not have to 
be possible for Majaaz to be taken and therefore the meaning 
of Majaaz is intended here, thus either one of the two will be 
set free who is eligible to be set free, which is the slave in this 
case). 
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A reply to an objection 


L-lliU j J^Iij (Jl! !jl 11 a ^Ic. ^»J)L 

Clljlii ^Ijjui JjbQall (jc- Ijli-a i2Ui Vj “Ulc- V Cilia. ojjc. 

(jlSA olii-a MI! !ca (jV j! I-Cu [£p* ..o ol^^I! 

JJIjjI! ,*-« o jlxlml Vj (JjbUal! >j *Co5LaJ 1 (jjSLjS ?-l$»il] 

ill (3 j c_)!lU tilLall Jgilij V Ojiill (jli Jgju! !i& <Ij3 i—illlaj 


(An objection on Imaam Abu Hanifah's principle that Majaaz 
is a substitute for Haqeeqat in speech and not in ruling is if a 
person says regarding his wife, "This is my daughter", even 
though her parentage from another is well-known or she is 
elder than him, then according to the principle of Imaam Abu 
Hanifah the meaning of Majaaz should be taken and it will be 
taken to be Tcdaaq. The reply to this objection is that) It does 
not become necessary as a result of this (principle of Imaam 
Abu Hanifah) that when a person tells his wife, "This is my 
daughter" and her parentage from another is well-known 
for her to be Haraam upon him (the ruling of Thihaar will 
not apply) nor will it be taken to be Majaaz of Talaaq 
whether she (his wife) be younger or elder than him. The 
reason for this is that if the meaning of this word (daughter) 
is correct (and it is taken life redly to mean his blood-daughter) 
then it will oppose (the validity of) Nikaah (as it is impossible 
forNikcmh to exist between them when she is his daughter) and 
therefore will oppose the ruling of Nikaah (when there is no 
Nikaah then Tcdaaq cannot be issued). Isti'aarah (taking an 
alternate meaning for a word) cannot be taken when two 
things opposing each other (which is this case is Nikaah and 
being his daughter) as opposed to the saying (to one's slave), 
"This is my son" as being his son does not oppose him 
being the owner (of his son). In fact ownership will first be 
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established for the father and (only) thereafter (will the) the 
son will be set free. 


Lesson of the methods of Isti'aarah 


£-j2j] 1 ^alSL^l Jgi Ojl*lLulVl jl ^ic.1 a jl.3t.lLi.lV 1 (Jjjjla 

^5LaJlj a!*J 1 jjj jLLallVl UaAA^l jlajjiaj ajjlais 

4 y ..o t_ lyjj llagLa JjVll ^SLaJlj j>»y/all l_ n.ull j^jj jLLaliVl 
>j jlajiail -lL.1 j/s Ig'iy ..o t- )yjj jjfijla]! Cy? ajliluiVl 

jii] JjLaSn ajlatlLuil 


Understand that Isti'aarah (taking an alternate meaning for 
a word) in the rulings of Shari'ah are possible in two ways. 
The first is when there is a relationship between the illat 
(principal cause of the Hukam) and Hukam (ruling) and the 
second is when there is a relationship between the Sabab 
(method of deriving the Hukam) and Hukam. The ruling of 
the first case (where there is a relationship between the Illat 
and Hukam) is that Isti'aarah is permissible for both (the 
Illat can be said referring to the Hukam and the Hukam can be 
said referring to the Illat) and the ruling for the second case 
(where there is a relationship between the Sabab and Hukam) 
is that Isti'aarah is permissible for one and that is 
Isti'aarah of the Asal (Sabab) with the Far'a (Hukam, that is 
one can say the Sabab referring to the Hukam but not the other 
way.) 


Example of the first type of Isti'aarah 


<- <!«•■> i d\ 1-llc- CllSLLa jl jjll Ijl \Lu9 JjVt 

.Vl» 11 4^»la Jgi ^ Liy 1 ^ jl jlLu 1 tillL ^li CAc-lLS 

CAtUa ju*Jl <- (jjlLill jgj ljuc. ciujlLil jl jl! j]j 
j Lljliil tilLallj jlj jjllLI i—LLalll jJC. j^Vl (—LLalll (JjlLuil 
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tilLall <ic- (jV >■<>" OAjjj 

Vt (jjSjlall (_j^s <IaJI (_jJJ e^liluiVI i" 4-aSLi. tilLall j 

^4_LaLk p-Liiaa]! Jja. Jgi (jALaj V lq°iqVi 

' ,8 

ejlstluiVI ^v/i V 4 ,agM' 


An example of the first case (where there is a relationship 
between the illat and Hukam) is when a person says, "If I 
become owner of a slave then he is free" and then (later) 
becomes owner of half a (share of a) slave which he then 
sells and then later becomes owner of the other half then (in 
this case) the slave will not be set free as he did not become 
owner of the entire slave (at one time, which is the common 
meaning of ownership). (However) If he were to say, "If I 
purchase a slave then he is free" and then purchases half a 
(a share of) slave which he then sells and then (later) 
purchases the other half, then the second half will be set 
free (because purchase in common usage does not mean that 
one has to purchase the entire slave at one time but will be true 
even purchased in shares. Once he purchases the second half 
then it will be scud that he has purchased the entire slave and 
the slave will be set free but since the first half was sold and 
now belongs to another, only the share which he owns will be 
set free). If (in these two scenarios of ownership and 
purchasing) ownership is taken to mean purchasing and 
purchasing to mean ownership then his Niyyat (intention) 
will be correct according to the method of Majaaz because 
purchasing is the Illat (principal cause) for ownership and 
ownership is its Hukam (ruling which applies on 
purchasing), thus Isti'aarah is permissible for both (become 
owner can mean purchase in the first statement and purchase 
can mean become owner in the second statement) except that 
the easier scenario (of the two) for him will not be accepted 
in court because of 'Tuhmat' (suspicion that he may be lying 
to for his own benefit) and not that the method of Isti'aarah 
is incorrect. 
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Example of the second type of Isti'aarah 

jV ^>^1) jbQall 4_j 111 Jgjllll (JtLaj 

IjS jll tilLa (Jljj 'dauil ^l^alll tilLa (Jl j j *•. 1>jJ jJ^pLllI 

(_£lll jc- jl jLkS 4juLkll tills (JljJ)l 1 1 n>« jlSLs 

4jtilll tills] (Jj jo j& 

The example of the second type (of Isti'aarah where there is 
a relationship between the Sabab an Hukam) is when a person 
says to his wife, "I set you free" with the intention of 
Talaaq, the Talaaq will apply because (the term) "setting 
free" in reality absolve ones right to sexual relations by 
means of one absolving his ownership thus "setting free" is 
the Sabab (method of deriving the Hukam) for absolving 
oneself from the right to sexual relations. Thus it is 
permissible to take it (the term, "setting free") to mean 
Talaaq which (also) absolves oneself from the right to 
sexual relations (in other words one can say the Sabab and 
refer to the Hukam). 

^Sljll ^bllall j_j£j jl 1 jl jbQall (jc- ljl^-« (_!*-?■ j 5 (J-ij Vj 

jC. (Jj jbUal! jc. ! jll-a Q4 \» -yj V (Jjij UV jbQall 1 yj 

4*1111 (Ilia (Jjjj V jlllll (3? *11113 0^*-lil] lillal (JjjU! 

UAic. 


We will not say (regarding the ruling above) that if it is the 

Majaaz of Talaaq then a Talaaq Rafieirevocable Talaaq) 
should apply by it (the statement, "I set you free") in the 
same manner as a Sareeh (clear, unambiguous) Talaaq 
because we say that we have not made it the Majaaz of 
Talaaq but rather (it is Majaaz) for absolvement from the 
right to sexual intercourse and this (absolving one from 
sexual intercourse) is only possible with (Talaaq) Baa'in 
because (Talaaq) Raj'ie does not disallow one the right to 
intercourse according to us (the Hanafi school of thought). 
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(jl jLk jV ^ ,.-ii V 4j 4i<sV (Jll jlj 

<j CIujj (ji j^a-ibla £- jIll Uai j £- jill 4_j dull 


(Continuing with the example of the second type of Isti'aarah 
where the Sabab can refer to the Hukam but the Hukam cannot 
refer to the Sabab) If one says to his female slave, "I give 
you Talaaq", with the intention to set her free then it is 
incorrect (and the slave will not be freed) because it is 
permissible to say the Sabab (setting free) and apply the 
Hukam (Tcdaaq) but not permissible to (to say the Hukam, 
which is Talaaq, and) apply the Sabab (setting free). 


Deduction 


<j^JI (jV liLlillllj; JaiL .Via \j (Jjij IJ& ^ic-j 

^ lillaj AaSjjll JjLs L-1>jJ 

(jC. (ji jlaJJ 4jtiall iilLa 1 1 n,« Ai^J! ClulSLs 

JaiL “G^JIj £nll Six jj V Vj £jillj ‘-Joi/uH Jail (JlIJSj 

risdl' 


Based upon this (principle that the Sabab can refer to the 
Hukam but the Hukam cannot refer to the Sabab) we say, 

Nikaah will be complete with the words of Hibah (if the 

woman says; I gift myself to you, in the presence of two 
witnesses and the man accepts), Tamleek (if the woman says; 1 
give ownership of myself to you, in the presence of two 
witnesses and the man accepts), and Bay'a (if the woman says; 
1 sell myself to you, in the presence of two witnesses and the 
man accepts) because Hibah (to gift) in reality establishes 
ownership and ownership establishes the right to sexual 
intercourse in female slaves, thus Hibah is a Sabab for 
establishing the right to sexual intercourse and it will 
therefore be correct for it (the words of Hibah, "I gift myself 
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to you") to refer to Nikaah (because the words of Hibah 
establish the right to sexual intercourse just as Nikaah does). 
The same goes for the words of Tamleek (I give ownership of 
myself to you) and Bay'a (I sell myself to you, because these 
words after establishing ownership, establish the right to 
sexucd intercourse in female slaves and it will therefore be 
correct for it to refer to Nikaah as it establishes the same right 
as Nikaah). (However) the opposite is impermissible such 
that Hibah and Bay'a will not be complete using the words 
of Nikaah (one cannot gift something to another saying, 1 
marry this to you", in such a case ownership will not be 
transferred. The same goes for Bay'a, i.e. one cannot sell 
something to another with the words, "I marry this to you" and 
the transaction will be invalid.) 


Niyyat is not necessary 

jl(j a jli 1 jjxjJa j-y^ll tjfc* 


Then in every instance in which (the meaning of) any type of 
Majaaz can fit, Niyyat is not necessary (in every instance 
where the meaning of Haqeeqat cannot apply the meaning of 
Majaaz will be taken automatically and will not be dependent 
on one's Niyyat- intention) 


An objection 

'j jl jj-a jl] 1 ijxjJa (J^^all jj£j cs? N 

1 .V>r. jl -N^all 4 Ua jjai jlSUal jlii UaJj JUL) 4 jU1 ^1 

d 1 j 1 a\ jl Jaih ^ISQll Ojjx^a (_^ll jU-saJ <- Vj 

4jl c-Lalall (Jjij UV (JLiJa j £jj]lj o jiJi 
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(The author now mentions an objection on the standpoint of 
Imaam Abu Yusuf and Imaam Muhammed regarding Majaaz.) 
it will not be said that when practicing on the meaning of 
Haqeeqat must be possible (but difficult due to exterior 
factors) before Majaaz can be taken according to Imaam 
Abu Yusuf □ and Imaam Muhammed □, so how can the 
meaning of Nikaah be taken with the words of Hibah when 
becoming owner of a free woman is impossible through 
Hibah and Bay'a (sale, in other words the since meaning of 
Haqeeqat is not possible, i.e. one cannot become owner of a 
free woman through these transactions, so how can the 
meaning of Majaaz, i.e. Nikaah, be taken by Imaam Abu Yusuf 
and Imaam Muhammed) because we will say (in reply to this 
objection) this (becoming owner of a free woman through 
Hibah or sale) is possible in one way and that is if she 
becomes Murtad (abandons Islaam), flees to the land of the 
disbelievers and is then caught (and brought back to the 
lands of Islaam as a slave where it is now possible to transfer 
ownership of her through Hibah or scde). This has become an 
example of touching the sky (taking an oath to touch the sky) 
and other similar cases (where an oath was taken on a 
seemingly impossible act, which should render the statement 
futile because of its impossibility but is still regarded as valid 
because of it being possible through a miracle). 


Lesson on Sareeh and Kinaayah 


j dujldl j dJail 
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Sareeh is a word the meaning of which is clear (Transparent 
and unambiguous, with no need for further clarification) such 
as the words "I sold" and 'cijjiSI'- "I bought", etc. 
The ruling of Sareeh is that its (apparent) meaning will be 
established (adhered to) regardless of the manner it has 
been mentioned in, whether it be Khabar (information), 
sifat (adjective) or Nidaa (title or label). Another ruling of 
Sareeh is that it is not dependent upon Niyyat (intention, 
since its meaning is apparent and clear there will be no need to 
determine the intention of the speaker before applying the 
Hukam to his speech). Based upon this (that Niyyat is not 
necessary in Sareeh speech) we say if a person tells his wife, 
"You are divorced" (an example where a Sareeh word has 
been used as sifat- adjective), "I gave you Talaaq" (an 
example where a Sareeh word was used as Khabar- to give 
information) or (addressing his wife, he says,) "O Divorced 
one!" (An example where a Sareeh word was used as a title for 
another), the Talaaq will apply whether the person had the 
intention for Talaaq or not. In a similar manner (intention 
will not be taken into account) when one tells his slave, "You 
are free" (example of Sifat), "I set you free" (example of 
Khabar), or "O free one!" (example of Nidaa, and in all three 
cases the free will be set free whether the speaker had the 
intention to set the slave free or not). 


Deduction 


(jV ejlg (j' J 

Cl i.kII jliLai jjA (Jj 4 j J 


Based upon this (principle that Sareeh is a word with a clear 
meaning, which will be established regardless of the manner it 
was mentioned in) we say that Tayammum promotes 
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Tahaarat (is complete purity without restriction) because the 
verse of ALL A AH Ta'ala, 

"But wants to purify you." (Surah Maa'idah: 6) 

is Sareeh (clear and unambiguous) in obtaining Tahaarat 
with it (Tayammum). Imaam Shaafie □ (however) has two 
opinions; one is that it is 'Tahaarat-Dharooriyah' (Tahaarat 
only out of necessity and will there for apply as long as the 
necessity remains) and the other is that it is not Tahaarat 
but 'Saatirul Hadath' (concecds impurity for the period 
during which one performs his ibaadat and after completion no 
longer does so). 


Differences which arise as a result of this 


aj)l I'nII j .'ll* \\ f Ok j f. j! i _al) i _S_jA 

4luj Qe 


Based upon this (difference of opinion amongst Imaam 
Abu Hanifah and Imaam Shaafie, whereby Imaam Abu Hanifah 
says that Tayammum is unrestricted Tahaarat and Imaam 
Shaafie says that it is Tahaarat out of necessity) extraction of 
Masaa'il (rulings) between the two Mathaahib (between the 
Hanafi and Shaafie Madhab) differ with regards to 
performing Tayammum before the time of Salaah sets in 
(Imaam Abu Hanifah says that it is permissible to perform 




Usool Shaashi 


Salaah with that Tayammum because it is complete Tahaarat 
without restriction whereas the Imacim Shaafie says that it is 
impermissible to perform Tayammum with that Tayammum as 
it is a Tahaarat out of necessity and there is no necessity 
before the time of Salaah sets in), to perform two Fardh 
Salaah with the same Tayammum (Imaam Abu Hanifah says 
that it is permissible to perform two Fardh Salaah with the 
same Tayammum because it is complete Tahaarat without 
restriction, whereas Imaam Shaafie says it is impermissible to 
perform two Fardh Salaah with the same Tayammum as it is 
Tahaarat out of necessity and the necessity ended after the 
performance of the first Fardh Salaah), the Imaamat of one 
who performed Tayammum over those who performed 
Wudhu (Imaam Abu Hanifah says it is permissible as 
Tayammum is complete Tahaarat without restriction, whereas 
Imaam Shaafie says it is impermissible because it is Tahaarat 
out of necessity as opposed to Wudhu which is real Tahaarat. 
Thus the condition of the Muscdlees is above that of the Imaam, 
which makes it impermissible for him to make Imaamat over 
them), performing Tayammum when one does not have fear 
for his life or (of losing) a limb (Imaam Abu Hanifah says that 
Tayammum is permissible even if one only fears that his illness 
will increase, whereas Imaam Shaafie says it is only 
permissible if he has fear for his life or of losing a limb as then 
only will there be a necessity and Tayammum is only Tahaarat 
out of necessity), permissibility of Tayammum for Eid 
salaah and Janaazah Salaah (Imaam Abu Hanifah says that it 
is permissible to make Tayammum for these Salaah if one fears 
that he will miss the Salaah if he proceeds to perform Wudhu 
as there is no Qadhaa for these two Salaah, whereas Imaam 
Shaafie says one cannot perform Tayammum for these two 
Salaah but one should perform Wudhu then he should make 
Qadhaa), as well as its permissibility with the intention of 
Tahaaratf since Imaam Abu Hanifah regards Tayammum as a 
complete Tahaarat without restriction, he says it is permissible 
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to perform Tayammum with the intention of obtaining 
Tahaarat. Imaam Shaafie on the other hand, according to one 
opinion states that Tayammum is not Tahaarat at cdl and 
according to his other opinion is Tahaarat out of necessity, 
thus according to him Tayammum will not be valid with the 
intention of Tahaarat but instead one must make the intention 
that he is petforming Tayammum to read Salaah). 


Definition and ruling of Kinaayah 

- o & ^ o e 0 x ^ ^ o 
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Kinaayah is a word whose meaning is obscure and Majaaz, 
before it (its intended meaning) becomes known is the same 

as Kinaayah (as either the literal meaning or figurative 
meaning can be implied). The ruling of Kinaayah is that the 
apparent meaning will be applied when the (speaker's) 
intention (objective) was for it or (the intention is made clear) 
by the occasion (condition or context in which the statement 
was said). The reason for this (the need for the intention of 
the speaker to be known or the meaning determined by the 
occasion or context in which it was said) is that it is necessary 
for (such) proof to exist which will remove any doubt (with 
regards to its intended meaning) and one meaning be given 
preference (over another). As a result of this (that the 
meaning of Kinaayah is obscure) the words of 
’Baynoonah '(by saying, "You are separated from me") and 
'Tahreem' (by saying, "You are forbidden to me") are 
classified as Kinaayah in the chapter of Talaaq because of 
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doubt (in its intended meaning) and because its purport 
(meaning) is hidden, and (it is) not (classified as Kinaayah 
because) that they serve the same purpose as (the words of) 
Talaaq (thus concluding that a Tcdaaq Raj'ie will apply as is 
the opinion oflmaam Shaafie). 


Punishments are not established by Kinaayah 

1 ^ x ^ ^ S- o x ^ o 
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Based upon this (principle that words of Kinaayah are 
obscure and unclear) punishments (Shar’ie punishments and 
sentences) will not be executed by it (by Kinaayah) such that 
if one admits to committing Zinaa (fornication) or stealing 
the (Shar’ie) punishment will not be executed until he uses 
(admits it using) Sareeh (clear and unambiguous words). As a 
result of this (that Shar’ie punishments are not executed by 
testimonies in Kinaayah) the (Shar'ie) punishment will not 
carried out on a dumb person (if he confesses to a crime 
using sign language). (In the same manner) If a person falsely 
accuses another of Zinaa (fornication) and another says (in 
corroboration with the accuser), "You have spoken the 
truth" then the punishment (of false accusation) will not be 
executed on him (the corroborated who said, "You have 
spoken the truth") because there is a possibility that he may 
be affirming something else that the accuser said (and not 
corroborating his false testimony for Zinaa). 
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Lesson on Mutaqaabalaat 1 


£a -n 111 j jjuiallj ^)&Uall LgJ Jgjsu (Jill^jl Villi 

^jUl'iHl j (JaLaIIj j ^ S^lII ^ya 


By Mutaqaabalaat we refer to the terms Thaahir, Nas, 
Mufassar, and Muhkam and their opposites of Khafie, 
Mushkil, Mujmal, and Mutashaabih. 


^JC* ^}A \.a I . l1 1 ^aIA lll Vj .M^JaII ^*Ajl 
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Thaahir is a word, which the listener understands its 
meaning by merely listening to it, without any reflection or 
contemplation. 


VjjSl ^blSill (jjjul Ia J 


Nas is the crux and object of the speech. 

Example one of Thaahir and Nas 
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An example of this (of Thaahir and Nas) is the verse of 
ALLAAH Ta'ala, 


Mutaqaabalaat refers to those terms which have opposites, such as Thaahir is the opposite of 
Khafie, Nas is the opposite of Mushkil, Mufassar is the opposite of Mujmal, and Muhkam is 
the opposite of Mutashaabih. 
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"ALLAAH has permitted trade and forbidden interest." 

(Surah Baqarah: 275) 


The crux or object of this verse is to differentiate between 
trade and interest, and refute the claim of the Kuffaar of 
them (trade and interest) being the same when they said, 

JjU lijl} 


"Trade is just like interest." (Surah Baqarah: 275) 

We learn from this (verse) the permissibility of trade and 
the prohibition of interest by merely listening to this verse 

(without the need for further explanation or clarification), thus 
differentiation between trade and interest (which is the 
object of this sentence) will be Nas, and permissibility of 
trade and prohibition of interest (which we understand by 
merely listening to this verse) is Thaahir. 


Example two of Thaahir and Nas 
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Similarly, the verse, 


"Then marry two, three, or four women with whom you 
are pleased (to have as your wives).” (Surah Nisaa: 3) 
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Has been mentioned with the purpose (objective) of 
explaining the number (of wives one can be married to at one 
time, which is four). We learn of the permissibility of 
marriage itself by merely listening to the verse (as giving the 
order to marry would obviously imply that marriage is 
permissible), thus permissibility to marry will be Thaahir 
and the number (of wives one can marry at one time) will be 
Nas. 


Example Three of Thaahir and Nas 
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Similarly in the verse, 


"There is no sin on you if you divorce women while you 
have not touched them (not yet met with them in privacy) nor 
fixed a dowry for them." ( Surah Baqarah: 236) 

explaining the laws with regards to that woman whose 
Mehr (dowry) has not been mentioned (and then divorced 
before the marriage can be consummated) is Nas (the object 
and purpose of the verse) and (since we learn) that men have 
the right of issuing Talaaq (by merely listening to the verse it) 
is (will be) Thaahir and indicates that Nikaah without 
mentioning the Mehr is valid. 

Example Three of Thaahir and Nas 
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Similarly in the Hadeeth of Rasulullaah □ , "Whoever 
becomes owner of his immediate relative (son, father, 
daughter, mother, etc), (the slave/immediate relative) will be 

set free", freedom for one's blood relative is Nas (the 
objective or purpose of this Hadeeth) and establishing 
ownership is Thaahir (we learn by merely listening to the 
words, "becomes owner", that ownership is first established 
and thereafter the slave will be set free). 


The ruling of Thaahir and Nas 


(jjj-aLkjl IjI£ (jxalk 1 aq j jAUa]] j 
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The ruling of Thaahir and Nas is that it is Waajib to 
practice on it whether they be Aam or Khaas with the 
possibility that another (meaning) could be intended. This 

(that another meaning could be intended) is the same as (that) 
Majaaz with (which has the possibility that) Haqeeqat (could 
be implied). 
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Based upon this (ruling that it is waajib to act upon Thaahir 
and Nas) we say; if a person purchases his blood relative 
such that they are set free, he (the purchaser) will be the 
Mu'tiq (the one who set him free) and will also have the right 

of Walaa' (the right to inherit if the deceased has no Dhawil 
Furoodh or Asabah Nasabi). 
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Contradiction between Thaahir and Nas 


Example One 
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The difference between Thaahir and Nas becomes clear 
when they contradict each other (and in such a case Nas will 
be given preference over Thaahir). Based upon this (rule that 
Nas will be given preference over Thaahir when they 
apparently contradict each other) if a person says to his wife, 
"Give yourself Talaaq" and she then says, "I separate 
myself from you" (which is Talaaq-Kinaayah and should 
result in a Tcdaaq Baa'in- irrevocable Tcdaaq) then a Talaaq 
Raj'ie (revocable Talaaq) will fall because issuing of Talaaq 
is Nas (the object and purpose of this speech) and Thaahir 
(what we understand by merely listening) is Baynoonah 
(separation, i.e. Talaaq-Kinaayah), so practicing on Nas will 
be given preference (because Nas is the actual object and 
purpose of the speech). 


Example two 
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Similarly in the Hadeeth of Rasulullaah □ to the people of 
Uraynah, "Drink from its (camel’s) urine and milk", 
explaining the cure (treatment with urine) is Nas (the object 
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and purpose of this Hadeeth) and permissibility to drink 
(camel) urine is Thaahir (what we learn by merely listening to 
the speech, whereas) in another Hadeeth of Rasulullaah □, 
"Safeguard yourself from urine for undoubtedly generally 
punishment in the grave is a result of it (not safeguarding 
oneself from urine)”, abstaining from urine being Waajib is 
Nas, so Nas will be given preference over Thaahir and 
drinking urine will not be permissible at all. 


Example Three 

(j\jj c-Laluil <2 Lui La abLLJ! Ajic- 
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And the Hadeeth of Rasulullaah □, "That which has been 
irrigated by the sky (rainwater), Ushr (one tenth) is due from 
it" regarding giving one tenth in charity is Nas( the object 
and purpose of this Hadeeth is to state that one tenth of any 
produce which has been irrigated by the rain must be given as 
Saclaqah) and the Hadeeth, "There is no Sadaqah due on 
vegetables" is Mu'awwal (the word Sadaqah could refer to 
many things; Zakaat, charity, Ushr, etc and through Ta'weel it 
has been determined that it refers to Ushr) in the exclusion of 
Ushr (thus Hadeeth has been scud to mean, "There is no Ushr 
due on vegetables") because Sadaqah has many meanings. 
Thus the first (Nas) will be given preference over the 
second (Mu'awwal and Ushr will be due on vegetables). 


Definition of Mufassar 
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Mufassar is a word the meaning of which has been clarified 
by the speaker such that there remains no possibility of 
Ta'weel (alternate interpretation) or Takhsees (exclusion of 
part of its constituents). 

Example of Mufassar 


K I Jgi o<JlL«s 
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An example (of Mufassar) is the verse of ALLAAH Ta'ala, 

{UJ)* K <SobLa]l ,W j- 

"So (when ALLAAH issued the command to bow down) every 
single one of the angels bowed down to him together..." 

(Surah Saad: 73) 


The word angles is Thaahir in being general (that all the 
angles are being referred to) but it has the possibility of 
Takhsees (such that some angels may be excluded) but the 
possibility of Takhsees was closed with the words, - 
every single one". The possibility of difference in (the 
manner or time they took to make) Sajdah still remained and 
so the Ta'weel (interpreting it that they all made Sajdah 
separately at different times) was closed by the words 
together" (which indicates that all the angels performed 
Sajdah together at the same time). 

Example of Mufassar in the laws of Shari'ah 
Example One 
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(An example of Mufassar) In (laws of) Shari'ah is when a 
person says, "I married a certain person for a month in lieu 
of this (Mehr)." His saying, "I married" is Thaahir for 
(clear and understood by merely listening to refer to) Nikaah 
except that it has the possibility of referring to Mut'aa 
(temporary marriage, which is Haraam) and by saying, "for a 
month" clarifies his meaning. We therefore say that this is 
Mut'aa (and Haraam) and is not Nikaah. 


Example Two 
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If a person says to another, "A thousand is due on me for 
the price of this slave or price of this goods", then his 
saying, "A thousand is due on me" in making a thousand 
incumbent (as debt) upon himself is Nas (the object and 
purpose of this statement) although the possibility of Tafseer 
still remains and by saying, "for the price of this slave or 
price of this goods" his intention is made clear. Thus 
Mufassar will be given preference over Nas such that the 
money (thousand) will not be incumbent upon him until he 
takes possession of the slave or goods. 


Example Three 
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If a person says to another, "I owe a thousand" then this is 
Thaahir (what we understand by merely listening to the 
statement) for confessing (to owing a debt) and (making) the 
currency of the town (incumbent himself) is Nas (the 
objective of his statement). If he were to say,"from the 
currency of this certain town" (then this would be clarifying 
his intention and become Mufassar) then Mufassar will be 
given preference over Nas, such that the currency of the 
town will not be incumbent upon him but (rather) the 
currency of the town which was mentioned. So too will 
similar scenarios be decided (that whenever Nas or Thaahir 
contradicts Mufassar then Mufassar will be given preference). 


Definition of Muhkam 
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Muhkam is (a word) which stronger then Mufassar (in that 
Ta'weel, Takhsees and Naskh- Abrogation is not possible in 
Muhkam as opposed to Mufassar in which Ta'weel and 
Takhsees is not possible but the possibility of Naskh- 
Abrogation still remains) such that acting contrary to it is 
not permissible at all. 


Example of Muhkam 
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An example of Muhkam in The Quraan is (the verses), 
"Undoubtedly ALLAAH has knowledge over everything" 

(such that it is impossible to deny ALLAAH's attribute ofllm or 
even limit it in the least) and "Undoubtedly AUUAAH does 
not oppress people in the least" (such that it is impossible to 
claim that ALLAAH has oppressed anyone or anything even in 
the slightest). An example of it (Muhkam) in Hukmiyaat 
(laws of Shari'ah) is what we say when a person confesses, 
"Undoubtedly I owe a certain person one thousand in lieu 
of the price of this slave". As Undoubtedly these words (in 
lieu f this slave) are Muhkam in it being in exchange for it 
(claries that the thousand is in exchange for the slave). So too 
will similar scenarios be decided. 


Ruling of Mufassar and Muhkam 


The ruling of Mufassar and Muhkam is that it compulsory 
to act on it without any doubt (in its purport and 
application). 


The opposite of Thaahir, Nas, Mufassar, and 

Muhkam 
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Then each of these four (Thaahir, Nas, Mufassar, and 
Muhkam) have another four which are opposite to them. 
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The opposite of Thaahir is Khafie, the opposite of Nas is 
Mushkil, the opposite of Mufassar is Mujmal, and the 
opposite of Muhkam is Mutashaabih. 

Definition of Khafie 

Khafie is a word whose meaning is obscured (unclear) 
because of external factors (the intention of the speaker is 
unclear) and not because of the word itself (being unclear in 
its meaning and connotation). 


Example One 
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An example of Khafie is the verse, 

iij' 1 j» li^ll 3 jIIjJIj j- 


"As for the male and female thief, cut off their (right) 
hands." (Surah Maa'idah: 28) 

Which is Thaahir ( clear in its implication) with regards to a 
'Saariq' (a thief who steeds quietly and in secrecy in the dead 
of night without being seen) but obscure (unclear) with 
regards to a Tharraar (pickpocket) and Nabbaash (grave- 
robber). 

Example Two 
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Similarly (another example ofKhafie) is the verse, 

"The (unmarried) female and male who commit fornication 

(should both be given a hundred lashes).” (Surah Noor: 2) 

Is Thaahir (clear in its meaning) with regards to one who 
commits fornication but Khafie (unclear) with regards to 
sodomy (homosexuality). 


Example Three 
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(Another example ofKhafie is) If a person takes an oath that 
he will not eat fruit, then this is Thaahir (clear in its 
meaning) with regards to that eaten as an entree (as a side 
dish or as afters) but Khafie (unclear) with regards to grapes 
and pomegranate (as grapes and pomegranates are eaten as a 
meal as well and not only as a side dish). 


Ruling ofKhafie 

f-liiLl! 4_ic. bJjjj ^ 


The ruling of Khafie is that it is Waajib to seek out (its 
implication) such that its obscurity (vagueness, uncertainty) 
is removed (after which its ruling will be the same as 
Thaahir). 
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Definition of Mushkil 

La 4jl£> ^aL'l LS^" c-L^- La j^3 (J^oouJ! Lalj 

(■ -AlaSlj Vi (JLu V (^ia. ^Jljusl j ^JlSWi G^V^Vs's A-aLuJI 

" * * " ** "" i ' 0 ' ' - ' J; **" A *Z" 

^JUlal (jc- Jy-aJJ ^g-bk (Jiullj 


Mushkil is that (word) which is more obscure (unclear) than 
Khafie that is to say after its intended meaning (implication) 
has been obscured (because the meaning of the word itself is 
unclear) it resembles (other) words similar to it such that its 
implication cannot be ascertained except through 
investigation and deliberation until it (its meaning) is 
distinguished from others (other words) similar to it. 


Example of Mushkil 

Lblj (jjijSilj ^JjLj V l ^15LskVi ^ C-ojllajj 

ix A L- )U-i 1 ^^bk (jbjjitj 


An example of Mushkil in Ahkaam (laws of Shari'ah) is if a 
person takes an oath that he will not eat 'Iedaam' (a 

condiment, any item or food used to improve or add flavour), 
which is Thaahir (clear in its implication) with regards to 
vinegar and juice (as they are definitely condiments used to 
improve or add flavour) but Mushkil (obscure and unclear) 

with regards to (curry prepared with) meat, eggs or cheese 
(as these are not condiments but rather the main course) such 
that the meaning of 'Iedaam' needs to be sought out and 
deliberated upon until one is able distinguish whether the 
meaning of 'Iedaam' is found in them (meat, eggs and 
cheese) or not. 


Definition of Mujmal 
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i_a9jj V Ia^^.j La 3^J 

^]5\jLa]l (_Jj 3 (_^-a 4j ^gic- 


Then above Mushkil (more unclear and obscure) is Mujmal. 
Mujmal is a word having many implications such that none 
(no implication) can be specified except if clarified by the 
speaker (and in the case Shari'ah clarified or explained by 
ALLAAH Ta'cda in the Quraan or by Rasulullaah □). 


Example of Mu jmal 

(jl! ^Uu 0^_j3 CjGc j&\ Jgi (“Jejjiajj 

(jc- 4 _iIIJl]I (Jj jljJi jjc- <^A j 4allaJall oiljJ)]! j^A 

bll IjlA ^Ic. C)4j V Jailll j 4 :A 

Ji&L j! jjJl 


An example of Mujmal is Shari'ah is the verse, "And 
prohibited Riba" as the meaning of Riba refers to any form 
of excess (gain or profit), which is not implied but rather 
that excess (gain or profit is implied) which has no item is 
exchange for it in the sale of like items having the same 
scale of measurement. The word (Riba) does not indicate 
(or specify) this nor can this meaning be ascertained 
through deliberation (instead Rasulullaah B explained its 
meaning to the Sahabah). 


Definition of Mutashaabih 


4 jLujjuJ! Jlla 4jLulUi]! a-lliJ! 

Jjljl 


Then more obscure and unclear than Mujmal is 
Mutashaabih (a word that is so unclear and obscure that 
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there is no hope of meaning being clarified in this worldly life). 

An example of Mutashaabih is the Huroof-Muqathi'aat in 
the beginning of (certain) Surahs. 


Ruling of Mujmal and Mutashaabih 

4_j 4 sV<j-N 4 jLuQa]Ij 


J 


The ruling of Mujmal and Mutashaabih is that we believe 
its meaning (and implication) is correct until it is explained. 


Lesson on those instances where the meaning 
of Haqeeqat is abandoned 


p Ijjjl 4 JaiiSI 4ilii. 4j Iaj jalllVI JjjULi. 4j 


There are five instances where the meaning of Haqeeqat is 
abandoned. 


The first instance: Dalaalatul Urf 




4iV^ 0 iSliSl iallivij e liLLVI Cl# & 4JV3 u 

(jlS (jjjlill j_jJJ lijlixa ^ *'» 4\l till 
4 j1c. LjJjjjjS 4j ■MjaII jA 4jl bllli c_ajl*AA]l ^iatJall 

fSUJI 


One of them (the five instances where the meaning of 
Haqeeqat is abandoned is) 'Dalaalatul Urf' (when a word has 
a common and known meaning in society) and the reason for 
this is that Ahkaam (laws of Shari'ah) are established by the 
intention with which the speaker says (or utters) the word. 
When a meaning is well-known (common) amongst people 
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then this known meaning will be proof that this was the 
apparent intention (or implication of the speaker) and the 
ruling will be based upon it (the common and known 
meaning). 


Example of abandoning Haqeeqat for Urf 


d )W j bll (jjjljll La V *■ sW j CAllLa 

4-aLaaJI j (jjl 


If a person takes an oath that he will not buy a head then 
this will refer to that which is known (and common) 
amongst people. Thus he will not be breaking be breaking 
his oath if he buys the head of a sparrow or pigeon (as head 
commonly refers to the head of a sheep, cow, or goat). 


JjlIL diWj bla i—sjl*ia]l dlii (jlii Lduj V i—kLvjJ dUiSj 

4-aLa^Jlj jjSjLaxJl 


Similarly (another example of abandoning the meaning of 
Haqeeqat for the commonly used meaning of Urf is) if a 

person takes an oath that he will not eat eggs then this will 
be based upon the commonly used meaning (for eggs) and 
he will not be break his oath by eating the eggs of sparrows 
or pigeons (if that is not the commonly used meaning of eggs 
in society). 


j_pa*jJLj LLS QAlLLaj o j .^>1 q\l 4 4_J 


From this (the above mentioned examples) we learn that 
abandoning Haqeeqat does not make taking the meaning of 
Majaaz compulsory but it is permissible to award it a lesser 
meaning of Haqeeqat (known as Haqeeqat-Qaasirah). An 
example of this (Haqeeqat-Qaasirah) is applying a general 
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ruling on only some of its constituents (such as in the above 
example where the word eggs, which is genercd, was taken to 
refer to only those types of eggs which are commonly referred 
to by the word). 



(ji ji *•"l fj (__j.il Liluus ji 1 y j jl 

Jliab AaJ>L 


Similarly (another example of abandoning the meaning of 
Haqeeqat for the commonly used meaning of Urf is) if a 

person makes a vow for Hajj or that he will walk to the 
Baitullaah or that he will touch the Hateem of the Ka'abah 
with his cloth then performing Hajj in the known manner 
will become incumbent upon him because of Urf (since this 
is the commonly understood meaning of Hajj in society). 


The second instance: Dalaalatufi nafsil Kalaam 

,, _ O o _ ^' f. ^ O O^O'' ® 

The second instance where (the meaning of) Haqeeqat is 
abandoned is because of 'Dalaalatu fi nafsil Kalaam' 

(wherein the words of the speaker suggest that the meaning of 
Haqeeqat is not implied). 


Example of abandoning Haqeeqat because 
'Dalaalatu fi nafsil Kalaam' 


Jjjc-I (ja ofiilSds (jlu ji (J£ (Jla lit cAiliLa 

jjA (Jjlijj Jali (jV (_£jj til QAiJaxJ 

Aj 3 1 AgJjj Aa.j (JS (_j^ (jjiii L_jjlS\-ailj Aa.j 

CllLa aj cfj ja Cjli L_Jj\5vJJI TTjjj jij AjilSv-ait /c^J ^ 

o ' ^ fi g 55 X * 0 > ' f J, £ l 0 ' * O » * Of **' O 

^ja (_j5\j al Ijtj JLuiSJ a) Cllillt Alijjj 

Si * * ' 0 * ' 0 * ’ i\^~'"0 ® > o * o ^ __ >0 

(jll f j ‘ oM li&j Da/it' dJjlLail Jail dlaj 
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<J* (jL-akil! l-4lj .lij]! )>\j Is-^J (J-alii tgjS 41L4I 

AllsJs V CjjAJIj Jjjj (')Ajl c"n-N ^ya 


If a person says, "Every slave that I own is free" then his 
Makaatab (slave with whom the master has made an 
agreement that if they pay him a stipulated amount they will be 
set free) and such a slave whom a part (share) has been set 
free will not be freed except if he made the intention for 
them (to be included in his statement). The reason for this 
(the above mentioned slaves not being included) is that the 
word 'Mamlook'- owned slave is Mutlaq (free from any 
restriction or clause) and refers to that slave who is owned 
entirely, and a Makaatab is not owned entirely, which is 
why it is not permissible for one to execute any transaction 
on him nor is it permissible to indulge in intercourse with a 
female Makaatab (because one does not have complete 
ownership of such a slave). (Another proof that one does not 
have complete ownership of a Makaatab is)\f a Makaatab 
marries the daughter of his master and the master then 
dies resulting in the daughter inheriting the slave then the 
Nikaah will not be invalidated (as she does not have 
complete ownership over which would otherwise invalidate the 
Nikaah). Since he (the Makaatab) is not owned entirely he 
will not be included under the word 'Mamlook'- owned 
slave. This ruling is contrary to that regarding a Mudabbar 
(a slave whom the master has told will be free on his death) or 
Umie Walad (a slave who gave birth to the child of her 
master) as ownership in them is complete and therefore 
(since ownership is complete) it would be permissible to have 
intercourse with both a female Mudabbar and Umie 
Walad. The defect in reality is in her slavery as it will 
terminate on the death of her master without any doubt. 


Vj c> If- 4^^' \ lii ijis 

CjUjI f&j 4 (jV pj (Jjljc.1 1 
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(jlS bdii Jj^)]! U& (jjll <U!jlj 

V 1 r^-i^li (jlS Cil a]^]] jjCJI ^^3 j 0 _y^j]l ^ J.a'N j^yi 

o^i.^]l l]£ ^ya IjJ^pkj (jjSij 


Based upon this (difference between a Makaatab and a 
Mudabbar, Umie Walad such that in the Makaatab) we say 

that if a Makaatab is set free for his Kaffaarah for 
breaking an oath or for Thihaar (when one compared his 
wife to a blood relative) it is permissible (and his Kaffaarah 
will be fulfilled). However to set a Mudabbar and Umie 
Walad free will not be permissible because to set (a slave) 
free is Waajib, which literally means establishing freedom 
by removing (the quality of) slavery and since slavery in the 
Makaatab is complete, setting him free will be 'setting free' 
in totality whereas in the Mudabbar and Umie Walad, 
since the slavery is defective, setting them free will not be 
'setting free' in totality. 

The third instance: Dalaalatu Siyaaqil Kalaam 

JjlCj <U Vaj AijirvI! ^5 CJClIj 

The third instance where (the meaning of) Haqeeqat is 
abandoned is because of 'Dalaalatul Siyaaqil Kalaam' 

(when the preceding or forthcoming speech suggests that the 
meaning of Haqeeqat is not implied). 

Example of abandoning Haqeeqat because of 
'Dalaalatu Siyaaqil Kalaam' 

j]j liai (jis dJjp® Cl.iCi 3-i d cs - ? dJC 

(jLaSn (Jli j]j lial V (JjpS ^ u] 

J& U cp$\ Ch °jj uJ cj IS £ju$\ cp$\ fpiil Jlla 
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It is mentioned in 'As-Siyarul Kabeer' (of Imaam 
Muhammed), when a Muslim tells an enemy combatant, 
"Step down!" then he will be given sanctuary. (However) If 
he says, "Step down, if you are a man" and the enemy then 
steps down, he (the enemy) will not be given sanctuary 
(because the second statement, "If you are a man", is a threat 
more than a promise of sanctuary). If the enemy combatant 
says, "(Give me) Sanctuary! (Give me) Sanctuary!" and the 
Muslim replies, "(I give) Sanctuary! (I give) Sanctuary!" 
then he will be given sanctuary. (However) if the Muslim 
replies (by saying), "Sanctuary, you will see what will 
happen tomorrow, so do not be hasty until you see" and the 
enemy then steps down, he will not be given sanctuary. 


ji pLiaxJ! .'I'Vil (Jl! jJj 

£-Luill lilial (Jll j]j 

(jijjA]! (jc- 


If a person says (to another), "Purchase a slave for me, who 
will be of service to me" and the latter (the Wakeel) then 
buys a blind or disabled, it will not be permissible (and the 
loss will be borne by the Wakeel and the slave will be his). If 
he said, "Purchase a slave for me, so that I may have 
intercourse with her" and the latter (Wakeel) purchases the 
foster-sister of the former (Muwakkil) then the slave will not 
belong to the Muwakkil (but rather the loss will be borne by 
the Wakeel and the slave will be his). 


tlsUiSI iij lil plUl 

'*• a" j o > o * # ^ ' V, , " o * ^ 

C-Ailj $.lj3 4-ikllk jli 

V lit cjkll 1} JL Jz. pill! 

(. - ll Uii. 
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Based upon this (that the meaning of Haqeeqat is abandoned 
because of the preceding or forthcoming speech) we say in the 

Hadeeth, "If a fly falls into food, push it in (immerse it into 
the food) and then remove it because one of its wings carries 
disease and the other the cure and the disease precedes the 
cure" latter statement (of Rasulullaah □ that the wings 
contain a disease and cure) establishes that the order to push 
the fly in (immerse it) is to save us from harm not (that it is) 
an act of Ibaadat in Shari'ah and it (to immerse the fly) will 
therefore not be Waajib. 


*<■« j n'qc. Lajl CA]j3 j 

j^lc. e.'ig »\1 (jc. tbis t^ajl (jljjj 


And the verse, 




"Alms (Zakaah) are only for the poor..." (Surah Taubah: 60) 

Being mentioned after the verse, 

dlli.'lb-ill (_jja 1.a J 


"Among them (Munafiqeen) are (also) those who mock you 

concerning (the distribution of) charity." (Surah Taubah: 58) 

establishes that mentioning those upon whom Zakaat 
should be spent was to put end to the greed (of the 
Munafiqeen) for Zakaat, thus absolving oneself from (the 
fulfilment of) Zakaat is not dependant on distributing 
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Zakaat to all (eight categories mentioned in the verse above, 
as is the opinion oflmaam Shaafie). 


The fourth instance: 'Dalaalatu min Qibalil 
Mutakalim' 


(Jjfl 4 qVq-vla 


The fourth instance where (the meaning of) Haqeeqat is 
abandoned is because of 'Dalaalatu min Qibalil 
Mutakalim' (when the condition of the speaker suggests that 
the meaning of Haqeeqat is not implied) 


Example of abandoning Haqeeqat because of 
'Dalaalatu min Qibalil Mutakalim' 


2 ' • o \ ° ~ o 0 of 0 ' ~o ' ' - - f * ' 

(jV illllj | ^aSLila f.Lui Aljjii OAJliL# 

JaiUI CAj jJAj V ^Uu iSil 

I j*d\ C 5 lc- 


An example (where the meaning of Haqeeqat is abandoned 
because the condition of the speaker suggests that Haqeeqat is 
not implied) is the verse, 

{ jaSUia i.\2i 

"So whoever desires, believe (bring Imaan) and whoever 
desires, disbelieve (make Kufr)." 

The reason for this (why the meaning of Haqeeqat, to resort 
to Kufr if one so desires, is not implied here) is that ALLAAH 
Ta'ala is Most Wise (has the most perfect wisdom) and Kufr 
(disbelief) is abhorred (detested and disliked by ALLAAH), 

and (ALLAAH) the Most Wise will never instruct such an 
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act (which is abhorred and disliked by ALLAAH). Thus the 
Haqeeqat (literal meaning) will be disregarded here because 
of the Wisdom of ALLAAH. 


S , __ 'o' ® S ' ^ °- sl ' \ 1 

dJjp (jlS (jll lil ula liA ^gJc- j 

C5 ic- 3^3 Jj>la 4 (j^ ijl j CS-^- j' ^ C5 ic- J^a 

<^1 


Based upon this (principle that the meaning of Haqeeqat will 
be abandoned because of the condition of the speaker) we say 
that if a person (Muwakkil) appoints another (makes another 
Wakeel) to purchase meat and he (i.e. the Muwakkil or 
speaker) is a Musaafir (traveller), who has stopped on the 
road, then it will refer to cooked meat (as utensils for 
cooking are usucdly not available during a journey thus the 
condition of the speaker; being a traveller, dictates that it 
refers to cooked meat) and if he (the speaker) is at home then 
it will refer to raw meat (as the utensils for cooking are 
present when one is at home). 


V Mj jJu (JL*j Jla 41 QAJliLa j3-^ P 14k jv&j 

I j” ^ ^ " Ji * 'o 0 '' V o 3 ^ 

44 i*j 3^ / 414 i_’ii 

« ' ' 0 „ i * o 

V 414 Jgi 0 ®.Jjc. jl ( )AjLa o<33^“ 


Also from this category (where Haqeeqat is abandoned 
because of the condition of the speaker) is 'Yameenul For' 
(immediate oath, which refers to a situation or scenario 
occurring at that particular time). For example, if a person 
says, "Come have breakfast with me" and the latter replies, 
"I take an oath by ALLAAH I will not have breakfast", 
then this will refer to the breakfast to which he was invited 
(at that moment) such that if he ever has breakfast with him 
(the one who invited him) in his home thereafter (on another 
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day) or even with another person on that same day, he will 
not be breaking his oath. 


dull 




(jl (Jla3 Cliill 111 llfij 

jl jLkll 


In the same manner (as the ruling for 'Yanteenul-for') is if a 

woman stands to leave and her husband tells her, "If you 
leave then you are... (divorced, or whatever repercussion is 
mentioned')" then this statement will be restricted to that 
moment such that if she leaves later (at a later time or on 
another day) the decree husband will apply (a divorce, etc 
she will occur). 


The fifth instance: Dalaalatu Mahallil Kalaam' 


(JjLj V -all (jlii (jlj ^iiSIJI aJVIj 4 sis-nII la (JjixsLLJIj 

aVa -v 


The fifth instance where (the meaning of) Haqeeqat is 
abandoned is because of 'Dalaalatu Mahallil Kalaam', such 
that the (meaning of) Haqeeqat will does not fit on that 
Mahal (time, place or person). 


Example of abandoning Haqeeqat because of 
'Dalaalatu Mahallil Kalaam' 


tiLlallll j £jlll laiL o^^Jl ^ISvj jlLul OAlllLa j 


An Example (of abandoning Haqeeqat because the meaning 
of Haqeeqat cannot apply to that person, place or time) is 

contracting a Nikaah with a free woman using the words of 

Bay'a (saying "sell yourself to me"), Hibah (saying "gift 
yourself to me"), Tamleek (saying, "Give ownership of 
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yourself to me"), or Sadaqah (since the literal meaning is 
impossible to apply here, we say that it refers to Nikaah). 


JjJu! Qejjc. qa L_Luu]l ft, j QaXpt] j 


And saying to one's slave, whose lineage to another is well- 
known, "This is my son" (since the literal meaning is 
impossible to apply here, we say the slave will be set free). 


(jc. IjLa-a (jlii JgJul (j a LLui (_]ls lil liSj 

(jc- (■ ill's La a-llj La^J liiLi. A s°iW Juc- JjiaJI 

LaA-Aic- Jgij OeAic. Jaiill Jja, ^3 aA jiaJI 


Similarly if he says to a slave who is elder than him, "This 
is my son" it will be Majaaz for setting the slave free 
according to Imaam Abu Hanifah □ as opposed to Imaam 
Abu Yusuf 8 and Imaam Muhammed □ as we have already 
discussed (in the discussion of Haqeeqat and Majaaz) that 
Majaaz is a substitute for Haqeeqat in speech according to 
Imaam Abu Hanifah □ and according to Imaam Abu Yusuf 
and Imaam Muhammed a substitute for the ruling. 

Lesson on the manner in which rulings are 

derived 


4j 1 .XiM j j O-AjjLuj! j ojUc. Lgj Jgiaj 


This is a lesson on the manner in which rulings are derived 

(by examining the meaning of words), that is by Ibaaratun 
Nas, Ishaaratun Nas, Dalaalatun Nas, and Iqtidha'un Nas. 
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Definition of Ibaaratun Nas 

l-cLad c;>4j IjjIj o<4-V ^lllSLl! La (jaaill S^Llc. 

Ibaaratun Nas is (refers to) the purpose for which the 
speech was intended and (or what is) intentionally implied. 


Definition of Ishaaratun Nas 


jjc- JjA j oiljj Cy? (_>^il! duj La is^ (_> ia ^l! ojLuil lalj 

<1 'Ji iS&ll ■ ° ' ** 


Ishaaratun Nas is (refers to) the ruling which a word of the 
speech proves without (any) addition (of text or speech), is 
not entirely clear (hut reflection and contemplation is 
required), nor was it (this meaning) the purpose of the 
speech. 


Example of Ibaaratun Nas and Ishaaratun Nas 


(_ja (jjil! all ^.Ij^Stli} ^1*1) O^JjS CAllla 

o'" ] " _ ,, " " „ o f' ' ' ^ * o" 

CSlj <1131 Jgi LLajjldiS 4ajl»\! (jl&klm! (jLnl (jjJjui QAjLs jl_p 

(_]La ^jlc. jal5L3l o^LiLml (jl ojlla! (jlSLfl (j^adll ~j Cljjj 

f ^5Ja ^ic. Ajislj dill£ jl lljalSsil (dial! dljfil Llnil jilaal! 

0 > * 


An example of (Ibaaratun Nas and Ishaaratun Nas) is the 

verse, 


O > °'*^0.-0 0 ° 

I^LajLjC (_ja (jjH! ^ LU pljiiilj. 
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"(A share of the booty received without a fight is also 
reserx’ed) For the poor Muhaajireen who were removed 
from their and their possessions." (Surah Hashar: 8) 

As the purpose of this verse was to mention that those who 
have a right to the booty (namely the poor Muhaajireen) and 
is therefore the Ibaaratun Nas (the purpose intended by this 
speech) and them being poor is proven by a word in the 
speech (the word ' A - poor, refers to that person who has no 
wealth or wealth less than the Nisaab of Zakaat) which 
indicates that ownership is transferred to a Kaafir if they 
(Kuffaar)seize the belongings of Muslims^ which is Ishaaratun 
Nas) as (the reason for this substantiation that ownership is 
transferred in such a case is that) they would not be poor if 
their (the Muslim's) property still remained in their 
possession (and did not transfer to the Kuffaar). 


Rulings derived from the above 


j L .'VI 4_L« 

j ijjlic. j ^_L<s pIjIjJIj 

OeAj CAc-ljljl (jc- lAW Jp£. j (_£ j 

J 


(As a result of the Ishaaratun Nas of this verse) the ruling 
with regards to Kuffaar seizing the belongings of a 
Muslim^ that the Kuffaar become owners of it), establishing 
ownership for the trader by purchasing it from them (since 
ownership has been established for the Kuffaar, if any person 
purchases it from them he will become the owner), his 
transactions of sale, Hibah, setting free (will all be correct 
and whoever purchases it from the trader or the person to 
whom it is gifted will become owner and if it was a slave and 
the trader set it free, the slave will become free), the right to it 
in booty and transfer of ownership to the Mujaahid (if the 
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Muslims gain that same property back as booty it will be 
distributed in accordance to the laws of booty and ownership 
will be established for the Mujaahid who gcdns it) as well as 
the impermissibility of the first owner to reclaim it from 
him (once it is given to a Mujaahid as part of the booty, the 
original owner cannot claim that it is and confiscate it from the 
Mujaahid), including other related rulings, are derived. 

Example Two 

Jjl ^ J\ 

(j! ajjailxall (Jak 

ja\ a-JpJ! i3lluJa 

ojLail 13 (jlSLs 3*JI 




33 j - 3-^-*- 1 

^_ye, (jV 4 jll 3 ! A-a 


Similarly in the verse, 

3^1 dj9jl! ^loLal! -33 Ja.1 j 

"Permission has been granted for you to have sexual 
relations with your wives... 


Until, 


{cP J\ I jisi p} 

Then complete the fasts until nightfall. (Surah Baqarah: 187) 

Abstention (Fasting, i.e. refraining from eating, drinking and 
sexual relations) began in a state of Janaabat (higher 
impurity) because permissibility of indulging in sexual 
relations (which is the Ibaaratun Nas) until dawn (as 
permitted in this verse) would mean that the first portion of 
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the day would be spent in a state of Janaabat (higher 
impurity) and abstention in this portion (is a part) of the fast 
(of that day) which one has been ordered to keep. Thus this 
will suggest that (being in a state of) Janaabat does not 

nullify the fast. (A person has been ordered to fast from 
sunrise to sunset and when ALLAAH Ta'ala has permitted 
sexual relations until dawn, which would result in a person 
being in a state of Janaabat in the first portion, it would mean 
that being in a state of Janaabat when the fast begins will not 
invalidate the fast.) 


p pUjj ^3 llj 4 ^pA 

s-Lal! (jlS Q4jls f)4jajj^a Ajoiflj 4-aaj 1‘inli pA j_jl 4_La ^)iuj 
^ jjLall 4_J AurSJ V 4 Ale- Q4,A» A AiJ LiJLa 


This (fasting not being invalid if one is in a state of Janaabat 
in the first part of the day which is the Ishaaratun Nas) 

necessitates that gargling and rinsing the nose will not 
affect the continuation of the fast. (It is further) Derived 
from this that if one tastes something (without swallowing) 
his fast will not break because if one gargles his mouth 

(which does not break the fast) and the water is salty such 
that he can taste (its saltiness) when gargling, his fast does 
not break (thus we can conclude that tasting something will 
also not break the fast). 


4jtffji 4V u^V'j j 

(Jjl 4jb4JI pA t^LuiJaV' 

4allill (jC- ‘✓ill (jl 


We learn from this (verse, "Then complete the fasts until 
nightfall") the ruling of wet dreams (if a person ejaculates 
while sleeping), cupping (drawing blood), and applying oil 
(that all three are permissible while fasting and will not nullify 
the fast) because when abstention from (only) three things 
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(eating, drinking and sexual relations) during the day has 
been called fasting (in the verse, "Then complete the fasts 
until nightfall") we learn that it (fasting) is complete by 
abstention from these three things (only). 


Rulings derived from the above 

4j jj-o UL jUjVI (jll C-LimSl 4lL-j-a ( | 5 ic- j 

jjj jJaVlj <33 ■-^ c ' Lai I 

cP j! jisi p 


Based upon this (verse mentioned above) the ruling of 
having the intention for fasting from the night is derived 
(such that according to Imaam Abu Hanifah it is not necessary 
to have the intention to fast for Ramadaan from the night but 
can be made before midday) because the intention for what 
one has been ordered to fulfil (which is fasting in this case) 
will only become necessary when beginning the act, which 
only begins (in this case) in the first portion of the day 
(which is until midday). 

Definition of Dalaalatun Nas 

V 4jlI 4jIc- xa]l p L^J I 4l& 4_La ^ic- La 4JVi Lalj 

UaUlLui! 


Dalaalatun Nas is that which is learnt to be the Illat 
(principal cause) for the ruling, through diction (from the 
meaning of the speech) and not Ijtihaad or extraction. 


|LaA ^>^1) ‘La^J Jail Vjj- Jgi CAllLa 

1 'ic. *_alslill (jl ^-LajuJ! JjLj p k i 4jti]l ^-LLajL 
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An example of this (Dalaalatun Nas) is the verse, 

"Do not even tell them "Oof!" and do not rebuke them." 

(Surah Bani Israa'eel: 23) 


As one who is acquainted with Arabic language and its 
usage will understand immediately on hearing it that the 
prohibition of saying "Oof!" is so that one will not cause 
harm to them (thus causing harm to them will be the principal 
cause for the prohibition). 

Ruling for Dalaalatun Nas 

3 ' & -SAj 




The ruling for this category (Dalaalatun Nas) is the ruling 
will be that wherever the Illat (principal cause) is found the 
ruling will apply. 

t ^ „ ^55 „ 

ojLkVl i._ liuij (jc- Ilia 

1 .^il jl *■ - ulaj -juj-v'lj 


Therefore (because the ruling will apply wherever the Illat is 
found) we say that beating, swearing, to hire the service of 
one's father, imprisoning them for debt (if they owe you 
money) or even killing them in Qisaas (Shcir'ie penalty) is 
Haraam (forbidden). 


Dalaalatun Nas is the same as Ibaaratun Nas 
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ijls (jsi ill d ill'll (_^aill 4_S^xaJ IJS/l 1>J 

(j^aill U^lj L-JjIUIj £-ll_j]lj ojUSUI dllkj llA^-Lal 


Then Dalaalatun Nas is the same as Ibaaratun Nas (in its 
implication/ruling being absolute and having no doubt) such 
that it is permissible to execute punishments (penalties) 
based on Dalaalatun Nas. Our scholars (of the Hanafi school 
of thought) say (with regards to this) that Kaffaarah will be 
Waajib for sexual relations (while fasting as prove) by 
Ibaaratun Nas and for eating and drinking by Dalaalatun 
Nas. 


Rulings derived from the above 

<I*J! dlL p^-aHljIlj (Jj 3 jjt-all I1& jLjje-I 


Based upon this (that the implication/ruling of Dalaalatun 
Nas is absolute and has no doubt) it is said that the ruling 
will be based on (the presence or absence) that Illat (whereby 
the ruling will apply only when that Illat is found). 


V 4dlt. Vftllll L«sj 3 (jljl jjl Jgdallil ^La^l cJlSj 

jjJjVI <—sljlj 


Imaam Qaadhi Abu Zaid said, "If a nation regards the 
word "Oof!" as a gesture of respect then it will not be 
Haraam for them to say "Oof!" to their parents (since the 
Illat, of causing harm to one's parents is absent, the ruling of 
Hurmat- prohibition will not apply). 


■" f ~ > 1 S a I x 1 ^ 

jlj 4 j^M 111 Ijiil (jjUl Igjl llj- 4j^3 ills dlllSij 

4 i°is>« Jgi lllSi j_jlj 4» 1 -nII ^gxlull (jc. (jjlslill V L*jj 1 i3 

£jlll SjSu V £-aLkll ^gll 
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Similarly (another example of when the Illat is absent the 
ruling will not apply) is the verse, 

111 Ijxal (jllll tgj llj- 


"O you who have Imaan! When the call (Aclhaan) is made 
for (the Jumu'ah) salaah on the day of Jumu'ah (Friday), 
then hasten towards ALLAAH's remembrance (towards the 
Jumu'ah Salaah to take place in the Masjid) and leave 
trading." (Surah Jumu'ah: 9) 


(The Illat for the prohibition of trade is that it hinders 
hastening towards Salaah) If we were to assume 
(hypothetically) that trade will not prevent the parties (buyer 
and seller) from hastening towards Jumu'ah (for example) 
by them being on a ship already headed towards the Masjid 
then it will not be prohibited. 


ji 1 g jj-tc. ji V (. 111 ills 11 a 

0 55 $ o & f ^ 0 ^ ^ ' o , 

^)»..7i]IaAj Aaj *Cajji (1)^ ^ C \ W 1 1 g ^ *1 ~s 

dual V <jjA Aic- 


Similarly (another example of when the Illat is absent the 
ruling will not apply) is if a person takes an oath that he will 
not hit his wife (which means that he will not inflict harm to 
her) and then pulls her hair, bites her or chocks her such 
that it causes her pain then his oath will break (even though 
he might not have hit her). (However) If he strikes her 
(gently) or pulls her hair while playing with her, without 
harming her, then his oath will not break (even though he 
appears to have struck her). 


\xa ^slA*iV Cilia.i V A*j (') 4ijjJaS libli 


t y 'i <. 


t >j 
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If a person takes an oath that he will not hit a certain 
person (which means that he will not harm him) and then hits 
him after his death, his oath will not break as the meaning 
of hitting, which is to cause pain, is not found here (as the 

deceased person cannot feel pain ). 

^1^3 VI Cl iW j V (')4Ja]5Ls libls ( £JSCu V i ala. jJ IcSj 

Similarly if a person takes an oath that he will not talk to a 
certain person and then does so after his death, his oath 
will not break as the deceased person cannot understand 
him. 

cLUl (1Jsil LosJ V <■ Icl JlL ^lxlcAjl±ic.ljj 

<jV City (jllujVIjl iff i! jlj dua-jC? V 

^Ic. if (JjIj dUIib 

Clic ^gic. ClAjj^Sil (JjICj (jc- 

Based upon this (that the ruling will apply only when the Illat 
is found) it has been said that if a person takes an oath that 
he will not eat meat and then eats fish or locust, his oath 
will not break but if he eats pork or human flesh, his oath 
will break. The reason for this is that one acquainted with 
the Arabic language and its usage immediately on hearing 
it will understand that he is taking an oath that he will not 
eat meat which has been created from (or made from) blood, 
which would mean that he is abstaining from all types of 
flesh and the ruling will be based on it (such that his oath 
will only break if he consumes meat created from blood, which 
is not present in fish or locusts). 


Definition of Iqtidha'un Nas 


(jlfi CS-^*-' 4 ^ LS^ - ^gjCaliaAilUa! j 

olixCs «Luij Jgi oLCajs! 
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Iqtidha'un Nas is an addition to the speech (a meaning 
beyond What is actually said) without which the meaning of 
the speech will not be correct (the implication of the speech 
cannot be applied without it), that is to say the speech 
requires it in order for its meaning to be correct. 


Example of Iqtidha'un Nas 


Sn oljd! di»j (jla (_3^U= dd! o<]ja i."ilcAllio 

f-LdajsVi 'i- ^'d\\ (jlSLs V ^'d\\ i d)» 'ill 


An example of this (Dalaalatun Nas) in (the laws of) 

Shari'ah is the term, "You are divorced". This (being 
divorced) is a characteristic (Sifat, which is a derivative of a 
verb) of the woman, however in order for it (divorced) to be 
the characteristic (Sifat, which is a derivative of a verb) the 
Masdar (root word, or verb in this case, from which words are 
derived) has to be present 1 . In other words it can be said 
that the meaning of the Masdar is present because it is 
required (for the meaning of the speech to be correct). 


(jc- £aj ddic.1 (Jlla ^Aidalb Jgic. ddc- (jjjc.! 3^ lllj 
(^ji lie. jlj i—4 jIc- y 

diSb Jgic- AJu <Sj3 Jgdajkj fjt ,dilL Jgic. Allc-I OAjjS qS 
dda ddaVI Jjjjlaj ^Jnll d 1 2ua ^ic. Ai2c.ll ^llc.'^lj <jSi 

Jgi c£j cSdV dllk d# 


1 If a sifat (quality, attribute or characteristic) is ascribed to a person it will necessitate that the 
person carry out the action or in other words was the doer of the verb, e.g. if a person is called 
a helper. It would mean that he carried out the action of helping. Similarly in this instance 
when the woman has been called divorced, it would mean that the action of being divorce was 
carried out on her. 
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(The second example of Dalaalatun Nas is) If a person tells 
another, "Set your slave free on my behalf in lieu of one 
thousand dirhams" and the owner then says that he set the 
slave free, the act of setting free will be attributed to the 
one who gave the order and a thousand Dirhams will 
become Waajib on him (to give to the owner of the slave). If 
the person who gave the order had the intention of 
Kaffaarah (that he is setting this slave free in payment for his 
Kaffaarah) then it will be in accordance with his intention 
(and his Kaffaarah will be fulfilled). The reason for this is 
that saying, "Set your slave free on my behalf in lieu of one 
thousand dirhams" necessitates the meaning of "Sell this 
slave to me for one thousand dirhams ant then be my 
representative (Wakeel) in setting him free and set him free 
on my behalf.". Thus a sale (transaction of sale between the 
two) has been established by Iqtidha'un Nas (that in order 
for the meaning of the speech to be correct, a sale transaction 
is required) and acceptance (of the sale) will also be 
established in a similar manner (by Dalaalatun Nas). 


ciiilc.1 (Jlaa Jgic. cJla <- ^j! <Jla llgJj 

Vj Jj£jj]Ij 4 \\ 1 11a (jjSLij (jc. 

£jj]l Q4jN 


Because of this (that a sale transaction has been established in 
the above example by Dalaalatun Nas) Imaam Abu Yusuf 
says that if a person says to another, "Set your slave free on 
my behalf in exchange for nothing" and he (the owner) then 
says, "I set him free" the act of setting free will be ascribed 
to the one who gave the order and Hibah (transferring 
ownership to the other by gifting it to him) and 
'TowkeeV (appointing another as his representative to act on 
his behalf) will be established Iqtidha'un Nas and taking 
possession will not be necessary (for the one who gave the 
order) as it (taking possession) is the same as acceptance in 
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the example of sale (mentioned above where acceptance was 
established also through Dalaalatun Nas). 


IXSI (\ lila l_iIj Jgi (jSj Jjaj 

Ajll AlgJl l_)Ij Jgi ojjj-Ja 

LaSLi. c-l Jjjjlaj Aj^JL 


However (in disagreement to this ruling of Imaam Abu Yusuf) 
we say (i.e. Imaam Abu Hanifah and Imaam Muhammed) that 
acceptance is a Rukan (fundamental element) of a sale thus if 
a sale has been established (to have occurred) by Iqtidha'un 
Nas then it would dictate that acceptance also definitely 
occurred (as a sale is only complete with a proposed of sale 
and acceptance of the offer, thus when we say a sale took place 
it would naturally mean that a proposal and acceptance 
occurred) as opposed to taking possession in Hibah as it 
(taking possession) is not a Rukan (but rather a condition for 
the transfer of ownership) such that we can say that when 
Hibah is proven by Iqtidha'un Nas, taking possession also 
definitely occurred (as the act of Hibah can take place, 
without the other taking possession, such that ownership will 
only be transferred once the other takes possession of the item, 
even though it has already been gifted to him. This is contrary 
to a sale, as a sale is only complete and called a sale once both 
a proposed and acceptance takes place). 


Ruling of Iqtidha'un Nas 


(Jjjjlaj i" l/n QAji ^ -Jks*.j 


The ruling of Iqtidha'un Nas is that it is established out of 
necessity and will therefore be restricted to its necessity 

(such that only that amount of it will be applied which can 
fulfill the requirement of Iqtidha'un Nas). 
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Example of Iqtidha'un Nas 


jSij (jbUall q )2 V Cilia]! 4 j (jlUa dul (Jll lil Ilia ll^Jj 

• jjjj ojjjlixllj ojjjllalil jlLlS pLCalS^! IjjSi-a 

' w " " - ° * ' % } & " ' 0 

cdl^! Jja. Jgi IjaLiS 


As a result of this (that Iqtidha'un Nas is restricted to its 
necessity) we say that if a person tells his wife "You are 
divorced" with the intention of three Talaaq, it will not be 
correct (and only one Talaaq will apply). The reason for this 
is that Talaaq has been regarded to have been issued by 
Iqtidha'un Nas (as was discussed that ascribing a sifat 
necessitates the occurrence of the action; being divorced 
necessitates that a divorce was issued) and will therefore be 
restricted to necessity and the necessity is fulfilled with one 
thus it will be established that only one Talaaq was issued. 


Rulings derived from the above 

^laJa (jjA IJalaJa <1 j CliKI (jl li& J 

f-LCaja^l (Jjjjiaj lilj Clii (jlSLa llalaJa ^Calikj (jV f 

■_j.-i_h.-tVi V j Ajlill ^illjli ojjjllai! j ojjjliai! _jAaj jAiLlS 

-lalixj jj.-»u.'vVl\l Jjilajiil ^^3 


As a result of this (that Iqtidha'un Nas is restricted to 
necessity) the ruling is derived for the statement (if a person 
takes an oath saying), "If I eat...(Then my wife is divorced, 
slave set free, or any other condition)" whereby he makes the 
intention for one type of food (the intention that if I eat this 
specific type of food then only will the condition be fulfilled) 
and excludes others, it will not be correct (and his oath will 
break with the consumption of any type of food). The reason 
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for this (why the oath breaks even though he might have been 
referring to a specific food) is that eating necessitates food, 
thus it (consumption of food) has been established by 
Iqtidha'un Nas which will be restricted to necessity and the 
necessity will only be fulfilled by 'Fard Mutlaq' (an 
unrestricted clause). 'Fard Mutlaq' cannot be specified (have 
its implication restricted) as 'Takhsees' (to restrict) requires 
Umoom (generality, which means it can only occur where an 
item is Aam and Iqtidha'un Nas is not Aam). 


rfl (jbUai! 4_j (Jll 

JjbUai! 3^2, j 

!ia ^jic- oJulj <L^a (jV 1 )»> 

Ia] Vi Vj c-1 Jjjjisj 


If a person tells his wife after consummating the marriage, 
"Start your Iddah (period of waiting after Talaaq)" with the 
intention of Talaaq the Talaaq will be applied through 
Iqtidha'un Nas. The reason for this is that Iddah requires 
the issuing of a Talaaq, thus it will be established that a 
Talaaq was issued (because of which he is instructing her to 
start her Iddah) according to necessity (will be restricted to 
only that amount which will fulfill the requirement of 
Iqtidha'un Nas), which is possible through a Raj'ie 
(revocable) Talaaq. The reason for this (why it will be a 
Talaaq Raj'ie) is that Talaaq Baa'inah (irrevocable Talaaq) 
exceeds the necessity and therefore cannot be established 
through Iqtidha'un Nas. Thus only one Talaaq (Raj'ie) will 
apply, as we have explained. 
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Lesson on Amr 


Definition of Amr 
Paste 


i_^3j “(_]isl” ojaaJ (Jjllil (JjS AjlIII ^3 

jjaJ! ^^Jc. (JiaJI 

The literal meaning of Amr is when a person orders 
another to do something using the words ’<!**!’- Do (this)l In 
Shari’ah (it means), making something (an act) compulsory 
on another. 


(j! JUiJj iAiilaall o.i£j (jA'iS J ^pS/la ji A^aaS/l } P5i!j 

^Uu ^l (jl! ^ o.i£j (jA’iS; ^pVl j)l olixA UJ^-J 

~vni.il j tjU~Llml j jlaJLl j P^jjjJai Aiblii j ili-iic. (Jj^l 
(jl olia-a jjj5-J (j! 1 .>) )i (jlaJimlj C(JjS/l Ai!La]l o!a 
jJaS/la pjlljji] (jl! 4»°n^i\l o^J (j^'i~v j _paS/lj 

o!& j)jAj Cjjj S&j iUAic- ^jia-a jAj -4*^1 cs^c- (Jiail 

(jj^J ojc.!]l AiLlj (ji ^Jc- (jLaJ^M L-I2.J Ajl (jjljl t4 
Aj9^)*-a a-!^l 3*11 (^ic- i—J3.j] Vpuij aSil dlaj i Ailra. jjl (Jl!?^xujJl 
Jgi AiiLal! o-i^J (j^»'i~v j ^pS/la pi ^gic- dii! (J^a-y )3 i^agJjiaj 

a]j 3 Aijid (Jjaj/jl (Jis jjjSlj V dllac- ^>2J! ^ -iaalil jjra. 

Ajic- Alla!i p3 Aajliallj iAj L_)^a.j]l .iliac. 1 ^»^i] t 4 4 1 jAstSl ’ ’ 

(j^il VI JJj c.l!ijlj Aaialjjill .Aic- i— laj Lajl ^ailljJl 


Some Aimah have mentioned that Amr is restricted to this 
expression (J*i').(jlt is impossible that they could have 
implied that the reality of Amr is restricted to this 
expression only because according to us ALLAAH Ta’ala is 
the Speaker since eternity and his speech comprises of Amr 
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(ordering), Nahee ( prohibiting), Ikhbaar (informing), 

Istikhbaar (questioning) and it is impossible that this 
expression could have existed since eternity (as any 
expression or term is momentary because of it comprising of 
sound, letters and words, whereas ALLAAH’s speech does not 
comprise of these and is therefore eternal). At the same time 
it is impossible that this (the statement of some Aimah that 
Amr is restricted to this expression only) means that the 
objective of the one giving the order (which is to make an act 
Waajib on another) can only be attained with this expression 
because the purpose of Amr from the Shar'ie(7/z<? one who 
stipulates the laws of Shari ’ah) is to make an act Waajib on 
the servant, which gives the meaning of ‘Ibti’laa’ (to put to 
trial), and Wujoob can be established without this 
expression. (For example) Is Imaan not Waajib on those 
whom the message of Islaam has not reached? Imaam Abu 
Hanifah says, “Had ALLAAH Ta’ala not sent any Nabi 
then (too) it would be compulsory upon the intellectuals to 
use their intellect to recognise ALLAAH Ta’ala. Thus the 
statement of the Aimah (mentioned above) will mean that 
the Ahkaam of Shari’ah with regards to (ALLAAH’s) 
servants is restricted to this expression such that the actions 
of Rasulullaah □ will not have the same status as the 
expression of Rasulullaah □ Mjkil’. You all Do! (this) and it 
will not be necessary to regard the action of Rasulullaah 0 
as Waajib (in the same manner as his order will be regarded). 
Following the actions of Rasulullaah □ will only be Waajib 
when it is proven that Rasulullaah □ habitually performed 
that act or (it is proven) that it was not specific to 
Rasulullaah □ only. 


Lesson on Amr Mutlaq 
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<llS]| AjujJi]! (jc. ^JaVI ^2 C. ‘ll'i's! 

Ij)3r a luA.3 C- j2 j 

UjSj Vjj- (^Uu J |(j_jA^. j )j ^a^JiaJ IjiL^ajlj 
^l! lil Vt i—j_jl l_iA^a]I (_j-a {(jj^'i ^'i L>? 

(Jll i^c-lla jLaljVi (jl LaSi A Usix -a jJ«Vi 33jj (jV i _ s ^- 

*^—uiL-a^JI 

iiSlij 

(3^- f 

tiSL-aC- (J& (jlj jc. jUa3 liljC-jlla (jl ^*^3 

L-llixl] L_1 Jj. t> £-Jjr*. l-aiS (jLlLaaJij 


The scholars have differed regarding Amr Mutlaq; i.e. 
(such an Amr which is) free from any indication whether it is 
for compulsion or not for compulsion (this means that there 
is a difference of opinion regarding the expression of Amr 
which does not indicate whether it is Waajib or not Waajib). 
For example, the verses, “When the Quraan is recited, then 
listen attentively to it (stop talking) and remain silent so that 
mercy may be shown to you” and “But do not approach 
this tree, for then (if you eat from it) you will be of the 
wrong-doers n (there is nothing in these verses which indicate 
whether the order given in these verses are for Wujoob or not). 
The Saheeh (correct and authentic) view is that it (Amr 
Mutlaq) is for Wujoob except if proof is established against 
it (if there is proof that Wujoob is not implied then the act will 
not be considered Waajib) because discarding Amr is 
disobedience and acting in accordance to it is obedience. 
Allaamah Humaasi said, 


“In severing relations with me you have obeyed those who 

order you. 


You too order them to do the same to their beloveds. 
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If they obey you (and sever ties with those they love), then 
obey them (and sever relations with me). 

If they disobey you (and do not sever relations with those they 
love), then disobey those who disobey you (and maintain 
relations with me).” 

Disobedience with regards to matters of Shari’ah is a cause 

for punishment. 


tL-il-il Ka\\ _y<aVI Lai I jLajj^M (jl 4aVaVi j 

(jjSLj V bLLal tili&Ua 4jsJ)ii ^ 4 »u^) d ig ^ j ILI 

Aiiill duc-Ua 4dj>ll 1 g'ig 'N j ILI j t jldilLU Ll^._jL dlJL 

j lijc. L-lltoJI /j'v'i.i.n Ijl jlLkl 4J^jj 4_SldJs V jLdu^M 4dJ>] 

J. ( * i \ ' so _** o -« -* 1 iS " J-I "*V ,js o "_ 

IL& dull !LI 4 jVj jL<ul) VI (jl Li9^)C- IL& 

-_3j.V»MI 4_ij slj)5k! (j-a bLalS 15-La ill (j! * 


j_jl5 ,'n»\1 ^3 dlLail 4j d>-« rf din ILIj iLljlj c-Lui La i_ 


(j^i dlLL-jl (_^a jJal dljj Jgi dula LaS L_llaat.ll 1 nl« jLallVI dljii 

d ijjl d dJlic. jLI j 

The rationale behind this (that disregarding Amr is 
disobedience) is that compulsion to perform (an Amr) is 
based upon the authority one has over the addressee (the 
one to whom the Amr is directed). As a result of this (that 
compulsion is based upon the authority one has over the 
addressee) if the expression of Amr (an order) is directed to 
a person upon whom it is not compulsory to obey you then 
it will not be Waajib (for him) to carry it (the ordered task) 
out and if it is directed to a person upon whom it is 
compulsory to obey you then it will be compulsory for him 
to carry it out without any doubt. If he were to disregard it 
intentionally then he will be deserving of punishment 
logically and according to Shari’ah. According to this we 
learn that the level of compulsion will be based upon the 
authority of the one issuing the order (over those being 
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ordered, such that if he has authority over them then it will be 
compulsory for them to obey it and if he has no authority over 
them then it will not be compulsory for them to obey it). Once 
this has been established (that the level of compulsion will be 
based upon the authority of the one issuing the order) we say 
that ALLAAH Ta’ala is Supreme Master of every inch of 
the universe and can do as He so pleases and intends (thus 
ALLAAH Ta ’ala has authority over everything and his orders 
are compulsory on His creation). When it has been 
established that disregarding an order of one who has a 
slight authority over a person (by being his master and the 
latter being his slave) is deserving of punishment, what is 
your opinion about disregarding the order of One who 
brought you into existence from nothing and showered His 
bounties upon you (how much more incumbent will 
ALLAAH’s order be)1 


Lesson on Taqraar in Amr 

^ j V JjLailj Jj-saS 


This lesson discusses that Amr-bil-Fi’l (ordering a specific 
act) does not necessitate repetition (such that carry out once 
will fulfil the requisite of the order). 




JjlL3a” (Jl! ills 

LulSfV.S?! ' u * " " " 




As a result of this (that Amr does not necessitate repetition) 

we say that if a person orders another saying, “Divorce my 
wife (on my behalf)” and the Wakeel (appointee) divorces 
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her, and thereafter the Muwakkil (the appointer) then 
remarries her, the Wakeel will not have the right to divorce 
her a second time with the first Amr (when he divorced her 
the first time he fulfilled the Amr and will not have the right to 
continually issue divorces). 


<3-3 jij 3 Lj oj-a JjIjjj V eljJal (Ji-3 jJj 

oiaJj 4ji Vl (Jjlijj V 


If a person orders another saying, “Marry me to a woman” 
then this will give him the right to perform his marriage 
again and again. If a person orders his slave, “Get 
married!” then this will permit him to get married only 
once (and he will not be allowed to marry again). 


<Sj3 (jl! jj\ ' (JIluj <J*#11 (jliLau ^>aVi <jV 

^I5JI <j-a ^jt.Ai'V.allj L-JjjLsall <J*3 <Ji3i <]j3 <j^s L-Jj^Jal 

gjia-a (j «Wj j^sVi ^ £Ijjuj Jjlxaii j 

(jjilaJI 3^ 3^ r i*vj j (j^UaVi -lie- <jl (JmW\I £juiI j 


The reason for this (why Amr does not necessitate repetition) 

is that Amr calls for that action in a concise manner 

(meaning it is an abbreviation of a lengthy statement) as 

‘4 1 You Hit! is short for ‘Perform the action of 
hitting’, and the concise and extended form are both the 
same in its ruling. Then (thus the above order to hit would 
imply that one must strike once because) the order to hit is an 
order to carry out a type of action (in this case hitting) in a 
known manner and when a known type is ordered then it 
will refer to the bare minimum when Mutlaq (with no 
clauses or restrictions) or the maximum (if he has the 
intention for it, either one can be implied and there is no in- 
between ). 
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Rulings deduced from the above 

Ala fijlaS <_j.ll L_SquLJ C'lWj £.Lail ^ i—aik 111 ilia 11* ^jic- j 

Alij i" i~v ls-i <Jliil olla Aj jij 


As a result of this (that Amr-Mutlaq will refer to either the 
minimum or maximum) we say if a person takes an oath that 
he will not drink water, then his oath will break even if he 
drinks a drop. (However) If he has the intention for the 
water of the entire world (meaning he takes an oath that he 
will not drink all the water of the entire world) then his 
intention will be correct (because Amr-Mutlaq can refer to 
the minimum or maximum, and in this case his oath will only 
break if he drinks cdl the water of the entire world and not if he 
drinks a drop). 


olsJ^il i" i" tillaaj Jjlila 1-gJ Ijlalll Ilia 

aH i" i-s. ciliS) 


As a result of this (that Amr-Mutlaq will refer to either the 
minimum or maximum) we say that if a person orders his 
wife to divorce herself and she then says, “I divorced 
myself’ then one Talaaq will apply but if he had the 
intention for three then his intention will be correct (and 
three will apply because Amr-Mutlaq will refer to either the 
minimum or maximum, thus it can refer to either one Tcdaaq or 
three). 

dill I jij (JjiUa'il -lie- oda.ljil JjIIjj tfrfllia ji tllillj 

Ajj (ji! Adi -Akj^Jbiil dlilSi 111 VI 7T V qVTvlil qqj jij Alnj di-\da 

Q ^ f & s' £ ^ 0 *^* 

qiWil JSo Alj lgq-s <^i qnViil 


Similarly (Amr-Mutlaq can refer to either the minimum or 
maximum) if a person orders another to divorce his wife, 
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then this will refer to one when Amr is Mutlaq and if he 
had the intention for three then his intention will be correct 
(and three Talaaq will apply). (However) If he had the 
intention for two then it will not be correct (and only one 
will apply) except if his wife was a female slave because the 
intention of two in her favour is the intention of the 
maximum. 


o-°? - _ . . ^ I ^ £ 0 „ „ „ 0 „ 

(jj'iVill (_5jj o3.1j oljJ^ <3° X-fJ 

* ' 55 ° g o V . ^ \ O Jj. 

3*J1 J3 Jgi (Jji3J1 3^ 41]3 ^44 


1_I "Si .S-> 


If a person tells his slave, “Get married!” then it will 
permit him to marry one woman but if he had the intention 

of (permitting him to marry) two women then his intention 
will be correct (and he will be permitted to marry two women) 
as two is the maximum (amount wives he can take at one 
time) for a slave. 


A reply to an objection to this principle 


3 OLluJ 3 4U3 (jla CllliUaJI jIjSo 33l3 13 ( _gic. 3^3 Vj 

3 43 j 3^1 4 33 3^3 <—4h dijjj 3 ^ 4 443 333 

3 3=^3 33 3j)LaJ 13 j 33al CIiIjjV V (J}4-L t- ilLaj <xs41 

S.13V 3®^ o44dl *•" j lils 444 4j 

La (jjiia. Jjliij (jjiiaJl <Jjl4L q\S> Ua] ^ Ajic. 3-3 43 J 3 

44b 


Based upon this principle {that Amr does not necessitate 
repetition) there will no objection to repetition in Ibaadaat 

(whereby one can say that since there is no repetition in Amr it 
is not necessary to perform acts of Ibaadaat, such as Salaah, 
etc, repeatedly but merely performing them once will suffice) 
because they are not established (made Waajib repeatedly) 
by Amr (necessitating repetition) but rather (they become 
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Waajib repeatedly) because of repetition of the Asbaab (the 
principal cause) which causes it to become Waajib. The 
Amr seeks to make Waajib performance of that, which is 
already incumbent on a person and not to establish 
compulsion in essence (the Amr does not make the act Waajib 
but merely orders one to perform that which is Waajib on that 
person at that particular time). This (making performance of 
something incumbent, which was already Waajib on a person 
before this) is similar to a person telling another, "Pay the 
price of the goods" (the Amr to pay the price in actual fact is 
ordering one to pay that amount that has become Waajib on 
him as a result of the transaction which he contracted 
previously and the Amr to pay itself did not make it Waajib) or 
"Pay maintenance to your wife" (the Amr to pay the price in 
actual fact is ordering one to pay that amount that has become 
Waajib on him as a result of the transaction which he 
contracted previously and the Amr to pay itself did not make it 
Waajib). Thus when Ibaadaat become Waajib because of 
their Asbaab and the Amr will only seek performance of 
that which is already Waajib upon him. Then when Amr 
refers to a specific class (category) then it will refer to that 
(entire) class which is Waajib upon him (whenever Amr is 
used it will refer all that is Waajib upon him, for example the 
order to perform Salaah is an order to perform all the Salaah 
which is Waajib on a person in his entire life). 


Cll3j (fji C. ^ 4^1^* J 


An example of this (that Amr will refer to the entire class 
which is Waajib on a person) is what is said that (all the) 
Zuhr Salaah (incumbent on a person in his life) is what is 
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Waajib in the time of Zuhr, thus the Amr will be directed 
to the performance of what is Waajib on him (which is the 
Zuhr Salaah incumbent upon him) then when the time (of 
Zuhr Salaah) is repeated so too will its compulsion. Thus the 
Amr will include whatever is Waajib upon him (such as the 
Zuhr of the next day as well) as it refers to the entire class of 
what is Waajib on him, whether it be fasting or Salaah. 
Thus the repetition of Ibaadaat is (Waajib) in this manner 
and not that Amr necessitates repetition. 


Two types of Ma'moor Bihi 






Ma'moor Bihi (the act which one has been ordered to 
perform) is of two types; Mutlaq anil Waqt (not restricted to 
a specific time) and Muqayyad bil Waqt (restricted to a 
specific time). The ruling of Mutlaq anil Waqt is that it is 
Waajib with 'Taraakhee' (even though Waajib it does not 
need to be performed immediately) as long as it is performed 
before one's death (thus once will not be regarded as sinful in 
delaying its performance as long as one carries it out before 
one's death. If one passes away without performing it then he 
will be sinful). 


i—(jl <1 (jl j] ,'i/a's/i 3-1 ^gic-j 

(jij ls' <j' ^ Iu' 

'j 4il jjulaJlj jiaall 

CluULlIj L- i— ll .^i ill d\Xt>. 4jll LLa^iii 


Based upon this (that the performance of Amr-Mutlaq anil 
Waqt can be delayed) Imam Muhammed □ has said in 'Al- 
Jaami'ul Kabeer' that if a person vows to perform I'etikaaf 
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for a month, then he may perform this I'etikaaf in any 
month he desires and (in a similar manner) if he vows to fast 
for a month then he may fast in any month he desires. The 
well-known verdict (Shar'ie stance) with regards to Zakaat, 
Sadaqaatul- Fitr and Ushr is that one does not become 
sinful in delaying its fulfilment because if he loses the 
Nisaab (the amount on which Zakaat or Sadaqah becomes 
Waajib) then it will no longer be Waajib (to pay the Zakaat 
or Sadaqah) and if one who broke his oath loses his wealth 
and becomes destitute then he will complete the Kaffaarah 
through fasting. 


Mutlaq anil Waqt is Waajib Kaamil 

-- S -- j o 0 * ^ 9 ^ - j" | 1 

C. 1's. j Ua] ACAi allliijVI o^iLaSI jj^J b lji& j 

II jj-NjS o.'ig »ll j)c- bl3 bLalS lLj 1 jlja.^ 

Cm (jl (jc-j a-U-iaS bj plil 

eJlblA L_l_j 2 .j]l ^^3 4jt-a i—ibliJIj jjlll LS^" <—(JjHajall 

l^j]l L-JjJlia ^1 4 £.jLuia]I (jl 


Based upon this (that one will not be sinful for delaying the 
performance of Amr-Mutlaq anil Waqt) it is not permissible to 
perform Qadhaa Salaah (the missed Salaah, which is not 
restricted to time and may be performed at any time) in the 
(three) forbidden times (sunrise, sunset, midday) because 
when it is Waajib Mutlaqan (without restriction) it is (still) 
Waajib Kaamil (perfectly) and one will not be absolved of it 
by performing it defective (and since these three times are 
defective times the Qadhaa Salaah performed in this time will 
be defective). Performance of (that days) Asr Salaah is 
permissible close to Sunset but Qadhaa Salaah is not (as the 
Sabab for the Wujoob of Asr performed close to sunset is 
defective thus performing it in a defective manner/time is also 
permissible). Imaam Karkhi □ is of the opinion that Amr- 
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Mutlaq anil Waqt is Waajib immediately (such that one who 
delays in performing it will be sinful). Our disagreement with 
him is with regards to it being Waajib (he regards it as 
Waajib immediately and we regard say that even though it is 
waajib it is not compulsory to perform it immediately) and we 
do not disagree that performing it as soon as possible is 
Mustahab. 


Types of Amr-Muqayyad bil Waqt 

ajlulj V (JjLiH lljla CliSjll jj5o jjlc-jjjS Cll3j]l 


lil- 


Amr-Muqayyad bil Waqt is of two types; (the first is) where 
(a specific) time is the period in which the act can be 
carried out such that it is not necessary that the entire 
period be spent in that act, for example Salaah (the various 
Salaah are compulsory in their designated times but it is not 
necessary for one to spend the entire time, for example the time 
ofZuhr, engaged in the Salaat ofZuhr). 


The ruling of the first type 


j V (JjLai! (jl jlil li& (jy^J 

CllSj Jgi IjlS j lifi /glLaJ (jl jj 4 m')\ jya 


The ruling of this type (where a specific time is the period in 
which the act can be carried out) is that an act being Waajib 
in that time (period) does not oppose another act similar to 
it being waajib in that same time, such that if a person 
makes a vow to perform a certain Salaah in the time of 
Zuhr, it (the Salaah which one vowed to perform) will be 
compulsory (to perform). 
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ojil.^1 4\i.o Jgillj V i_l^i.j (jl 4-aSLrv (j^sj 

jjiU ^j^Jall J4*j CllSj ^ixi-N Jijui 


The ruling of this type (is also) that Salaah being Waajib in 
it will not negate the permissibility of (performing) other 
Salaah in it (that time period) such that if a person spends 
the entire time of Zuhr engaged in other Salaah it will be 
permissible. 


(jlii CJ ojjc- (jV 4 n» -a 4_nj *^| 4j 'j 4jl 4-aSLa. j 

jliic-l (jV CliSjJI jjljJa (jl j jA j)JjLl) V Cll3j]l Jgi 1c- 

Cliajil (jjjJa Aic. 4JtkljjJI Clukj 43 j jUjc-Lj <jlil 


The ruling of this type (is also) that the Ma'moor Bihi (what 
has been made Waajib by the Amr) will not be fulfilled except 
with a specific intention for it (one must make the intention to 
perform it before beginning, in order for it to be fulfilled) 
because when it is permissible to perform acts similar to it 
in the same time period it cannot be specified by mere 
action only (but intention will be necessary for specification) 
even if the time is short (mere action will not suffice but the 
Salaah will have to be specified by intention). The reason for 
this is that Niyyat is necessary because of the time being 
crowded (with the permissibility to perform any Salaah) and 
this crowdedness still remains when the time is short. 


The second type of Amr-Muqayyad bil Waqt 
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The second type (of Amr-Muqayyad bil Waqt) is where (a 
specific) time is the period in which the act needs to be 
carried out (such that the act needs to be performed in that 
entire period). An example of this is Fasting, which is 
performed throughout the day. 

The ruling of this type 

Vj ojjc- i—1>J V Ulj jjJC HI (jl 4-aSLi. (j/» j 

Jgi <SLLii! ^Ijl jji ^ (jl o^yc- £HI jjyu 

£&! Ill J (Pjj UaC. V (jl (jc. ^ l_ )>'j j)C- (jl .t-iA J 

Vj 4-A2klj>i]l H]1 (jll (jjJjLlll Jaljiuil JaLui CllSjJl ^ ^vljyll 

lsJ\\ (jll Ajillj Vl jJj-saJ V HHaJaV 1 (jV 4yill (Jlsal I « 1 

<jl]l Ijl^l ^-1 ^>11J L-J^yjllj JSVl (jc- t^liuiVl jA 

The ruling of this type (where a specific time is the period in 
which the act needs to be carried out) is that wherever the 
Shari'ah has specified a time (period in which the act needs 
to be performed) another act (similar in nature) cannot be 
Waajib in that time nor is it permissible to perform 
another (act similar in nature) in that time such that if a 
healthy resident makes the intention for his fast in 
Ramadaan for another Waajib fast, his fast will be for 
Ramadaan and not for what he intended. Since the time 
period is not crowded (by similar acts being permissible in 
that same time period) the condition of specifying (with 
intention) falls away as it (specifying with intention) was to 
remove the crowdedness (caused by other similar acts being 
permissible in that time). However Niyyat (to make the 
intention of fasting) itself will not fall away as abstaining will 
only become fasting with intention (of fasting) as fasting 
according to Shari'ah is abstaining from eating, drinking 
and sexual relations during the day with intention (of 
fasting). 
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jl II (jj jjLIj 4j CllS j]l (jjaM 1 V 4jll Ij3j <1 jliil jjj*j ^al j)l j 

1^j 3 j s-Lkiakil V (jl *^uj el x^-»q\ Laljl .Via 11 jjjc- 

£■ jill I1 a ^SLsk (j-«j Iajjc-j I^jS (jl c.lliaa ojlaSUI 

^ajj>i]l 4jl]l (jjjju Jaljjuoil 


If the Shari'ah has not specified a time then it cannot be 
specified by man such that if a person specifies a certain 
day for the Qadhaa fast of Ramadaan then it will not be 
taken to be specified and it will be permissible to keep the 
fasts of Kaffaarah, Nafl (optional) fasts as well as the 
Qadhaa fasts of Ramadaan and others. The ruling of this 
type (where the Shari'ah has not specified a time) is that 
Niyyat (to specify the fast one is keeping through intention) is 
necessary because of it being crowded (by acts similar in 
nature all being permissible in that same time). 

4j jjc. jl 4 \ ^^ic- 11 Ua L. (jl JuiiS 


Then it is permissible for a person to make something 
Waajib upon himself, restricted to a certain time or 
unrestricted, but he cannot change the ruling of Shari'ah. 


pLjaS (jc- 4JsLja jlj (211j 4-a^l 4 m j Uajj (jl jij Ijl 4jlius 

jli 1 qllii $.Liaa]l jjV jli- 4 n.al ojliS (_jc. jl (jl 

Ijl La liA Vj ^jlll dilli ojjju 'j.i'lllj ojjjij (jf -^*-11 (j5l-<UJ 

jl ^laJI (Jalll j_jV lie- V ijA1a]I (jc- xjj i" n~v Jij (jc. 4-alI^a 

^ f > o''' ' ' o * ^ 0 ' * 9 

'j 4lijA Ula 4iis jjjj (jl _jl^9 4 sis Vi j 4 ^jj jya 4 >«S n A£L-jj jA 

^-^jilll jA 1 A iS 


An example of this (that a person can make something Waajib 
upon himself but cannot change the ruling of Shari'ah)is when 
a person vows to fast on a specific day, making it 
compulsory to keep that fast. If he were to then keep a 
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Qadhaa fast of Ramadaan or fast for his Kaffaarah for 
breaking an oath then it will be permissible. The reason for 
this is that the Shari'ah has made keeping Qadhaa Mutlaq 
(not restricted to a time and can be kept or made at any time) 
thus it is not possible for a person to specify it to another 
day besides that day. This (ruling above that) does not apply 
to when a person keeps a Nafl fast (on the day he made a 
vow to keep a fast) such that it will fulfil his vow and will not 
be for the intention he kept it because Nafl is the right of 
the person as one was the choice to leave it or complete it, 
thus it will be permissible to give preference to his own 
actions (the vow he made) over his own rights (the Nafl fast) 
and not the rights of Shari'ah. 


Rulings deduced from the above 

V (jl It \Jajjoi lil 1 iajl juu> (3-2 lAA jLjjlC-I 

^ja (jjj duaLoi ,_i5dui Vj 
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(3^ Sa*JI di n (jV oAkJI dm (jc- 

4 sViil i_ablij qa Aik\ l 


Based upon this (that a person actions will given preference 
over his rights and not the rights stipulated by Shari'ah) our 

scholars say that if a couple stipulate the condition when 
making Khul'aa (when the husbands concedes to issuing a 
Talaaq in exchange for recompense) that no maintenance will 
be given nor living quarters provided (during the period of 
Iddah) then (the right to) maintenance will be ceded (and the 
husband will not need to provide maintenance) but living 
quarters will not such that it is not possible (not permissible) 
for the husband to expel her from the house during the 
Iddah. The reason for this (why maintenance will be ceded 
and not living quarters) is that the right to living quarters in 
the house of Iddah is a right of Shari'ah and it is not 
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possible for a person to cede such a right as opposed to 
maintenance (which is the right of the woman). 

Amr necessitates Hasan in the Ma'moor Bihi 


j „ , s 

jJaVl j_jV Lal^-a. _^aS/l 1^1 4 j ^gic- (J-^J jJaVl 

4 ima. ^ ikjjJ <j' (jl (jUil 


Amr of an act necessitates that the Ma'moor Bihi (the act 
being ordered) is Hasan (is good/virtuous) if the one giving 
the Amr is Hakeem (Wise). The reason for this is that Amr 
is to point out that the Ma'moor Bihi is amongst those 
things which are appropriate to do, thus necessitating that 
they be Hassan (as ALLAAH Ta'ala would never order the 
perpetration of immorality or futility). 


Two type of Hasan in Ma'moor Bihi 


(jjoiaJl! ojlaJ 4 xjA n 4 j j^aLa]! 

sjlUlj jfk-ui j (j^-a-J^M (JlLa 4 mSn 

4 K\\ C1iI3UjJI 


Then Hasan in the Ma'moor Bihi is divided into two types; 
Hasan bi Nafsihi and Hasan Li-Ghairihi. Examples of 
Hasan bi Nafsihi (where the goodness is in the act itself) is 
Imaan in ALLAAH, gratitude for the bounties (ALLAAH 
has showered on a person), truthfulness, justice, Salaah, etc, 
from the acts of worship. 


The ruling of Hasan bi Nafsihi 
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lik J VI Jailu V <jI 3I jjitSI 44 .j lil Ail ^s4i 

JLju ^jLajVI (Jia jajjjuill (Jxj'i*v 1 V LajS 


The ruling of this category (that Ma'moor Bihi-Hasan bi 
Nafsihi which never falls away and has to be performed at all 
times) is that if performance is Waajib on a person then one 
will not be absolved from it except by fulfilling it 
(perpetually, acting on it at all times), this is the ruling for 
that Amr which never falls away such as Imaam in 
ALLAAH (one has to have Imaan at every moment and one is 
never excused or absolved from it). 

jj$\ -LjUiLAj ji $.I3VL I «1 ^^3 La Ual J 

(The ruling for the second type of Hasan bi Nafsihi, namely) 
That which does fall away (one is absolved of it after 
performing it) is that it falls away by performance (of the 
act) or if the one who issued the order cancels the order. 


Rulings deduced from the above 


ji <i!iVL >« S_yii4]l dlil iLis 14 
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Based upon this (principle; that which does fall away, falls 
away by its performance or if the one who issued the order 
cancels the order) we say that if Salaah became Waajib 
when the time set in then one will be absolved of it through 
performance (of the Salaah) or if one went into a state of 
insanity, Haidh (menstruation) or Nifaas (post natal 
bleeding) after the time set in because (the reason for 
absolving a person of this Waajib because of insanity, Haidh 
or Nifaas) the Shari'ah has absolved one from this duty 
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when in such a state (of insanity, Haidh, or Nifaas). 
(However) It will not fall away because of insufficient time, 
lack of water or clothing, etc (as Salaah can still be 
performed after the time has expired as Qadhaa Salaah, or 
with Tayammum if no water is available or naked if one does 
not have clothing). 


Hasan Li-Ghairihi 


1 i.>>q,a AjjSi A 3i>«l j AjtJasJI 

1 -,1'iq.a AjjSi aJLtuiIjjJ $■ yJ* a_jll j AjuasJI $.131 


The second type (of Hasan in the Ma'moor Bihi) is that which 
is Hasan (good/virtuous) because of something else (the 
objective behind the act is what makes the act itself Hasan). 

An example of this (Hasan Li-Ghairihi) is hurrying towards 
the Jumu'ah Salaah and (performing) Wudhu for Salaah, as 
hurrying (even though it might not be considered good by 
itself) is Hasan because of it taking one towards the 
performance of Jumu'ah Salaah and Wudhu is Hasan 
because of it being the key (prerequisite) to (of) Salaah. 


The ruling of Hasan Li-Ghairihi 

V ^'i'N aJslujIj^I £ 1 L Jajq.u 1 1 Ajl \ jlA 

jj] j AjIc- 'j L. i-n j 'j j Ajic. A»/a'N 'j qm ^gic- 
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The ruling of this category (Hasan Li-Ghairihi) is that it (7/.v 
necessity) falls away if its cause (that which makes it Hasan) 
falls away such that hurrying towards Jumu'ah Salaah will 
not be Waajib on that person upon whom Jumu'ah Salaah 
is not Waajib nor will Wudhu be Waajib upon that person 
upon Wudhu is not Waajib. (However) If a person hurries 
towards Jumu'ah Salaah but is then forcefully taken 
elsewhere, it will Waajib upon him to hurry towards the 
Jumu'ah Salaah a second time (as the Jumu'ah Salaah is still 
Waajib on him and has not fallen away). If a person is 
performing I'etikaaf in a Jaamie Masjid then hurrying 
towards Jumu'ah Salaah will fall away (as he is already 
present for the Jumu'ah Salaah which is the purpose of 
rushing). In a similar manner (to the two rulings mentioned 
above) if a person performs Wudhu but his Wudhu breaks 
before performing Salaah, it will be Waajib for him to 
perform Wudhu a second time (as the Salaah is till Waajib 
on him) and if he already is in a state of Wudhu when 
Salaah begins, it will not be Waajib for him to make 
Wudhu a second time (as he is edready in a state of purity 
which is the purpose of making Wudhu before Salaah). 


Other acts which are Hasan Li-Ghairihi 


A 2 J! (jl! Al g j j AjAaJI jill !a& j 

ojaSUI pxj} £3a a 3»i jj aI$ -n\1 j 4j1 qc- a >1 jj 

Aj iAUa V ^Ac- 1 \ .tn jh 4 a\S 

V 'j j] j AiJI L- l-y J 'j S/ji 4jll 

4 ^ U d jif~. 
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Close to this category (of Hasan Li-Ghairihi) is Hudood, 
Qisaas (the Shar'ie punishments and penalties for various 
crimes), and Jihaad as punishments are good because of it 
preventing crime and Jihaad is good because it eliminates 
the evils of the Kuffaar and establishes the word (laws) of 
ALLAAH. If we were to say (hypothetically) that the reason 
which makes it good does not exist then it would no longer 
be the Ma'moor Bihi (that is the order to carry it out would 
no longer apply) because if there is no crime then 
punishment will not be Waajib and if there is no Kufr 
which leads to battle then Jihaad would not be Waajib. 


Waajib established by Amr is of two types 


Cyp- 


(_jc- c-131 (jlc-ji 

(JiLa ajlujJ (jc- ojtlC- C-1 J 4 sVinxa 


*!jl! 




Waajib which has been established by Amr is of two types; 
Adaa and Qadhaa. Adaa is fulfilling the Waajib precisely 
to in the manner ordained (for example performing Salaah in 
its appropriate time). Qadhaa is fulfilling similar to the 
Waajib similar to what has been ordained (for example 
performing Salaah after its time has expired). 

Then Adaa is divided (further) into two types; Kaamil (to 

perform the act in the manner and with the same 
characteristics as it was made Waajib on a person) and 
Qaasir (to perform the act with a slight defect in the 
characteristics prescribed). 
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Examples of Adaa-Kaamil 


L_ai 


IjlaSI jl 4£.LaiJlj Jgil ojlLal! p.131 (jLa (_J-alSL]ll 

ilaJI ^ajlLuj (_g j"u«.a]l .Vs» 11 oLkiajs! La£ 1 /Li \x« ^jj^all ^jl 1 h‘\j 

LaS. 4 jj..^»» a \\ (jjill 


An example of Adaa-Kaamil is performing Salaah in its 
proper time with Jamaat or performing Tawaaf with 
Wudhu and handing over the purchased item undamaged 
as was contracted with the buyer and a bandit handing 
over the seized property in the very same condition it was 
seized. 


The ruling of Adaa-Kaamil 


4j o.'ig »\1 (jc. (ji jll! ILa ^SL^j 


The ruling of this category (Adaa-Kaamil) is that one will be 
absolved (entirely) of his duty (responsibility) by performing 
it (in a perfect manner). 


Rulings derived from the above 


jl c. 4_i& j jl lAW .all ^ya L-J ^all lil L_U-sjlaJI ills ILa 
La jiLj 4 jLLJ p 131 (2113 (jj5L)j * II (jC- ^jll Oa.Li.ij OAj 

V jA j <$JLa OaaJall LalaJa L-iLaC- jljO^JIj £j3ll (_^a 4j 
4jjj <jl V jA j 45JLa Ouuill bjJ 3 hViC. jl OaliJa 4j! 

4 q-yl p!3l (3113 
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Based upon this (principle mentioned above that one will be 
absolved entirely by performing it in a perfect manner) we say 

that if the person who forcefully seized another's property 
sells it back to the owner or left it as guarantee (for 
payment) with him (known as Rahan) or gifted it to him (the 
owner) and then hands it over to him then he will no longer 
be liable for it and this (handing over of the property) will be 
taken as Adaa- Kaamil (fulfilling his right perfectly). The 
conditions stipulated by the sale or gift (as well as Rahan) 
will be void (and the origincd owner can take possession of it 
without recompense). (Similarly) If a person forcefully seizes 
food and feeds the owner such that the owner does not 
know that it is the food that was taken from him, or clothes 
are seized and given to the owner to wear such that he does 
not know that it is his clothes, then this will be taken to be 
Adaa- Kaamil (fulfilling his right perfectly and in all the cases 
mentioned above nothing further will be levied upon the one 
who seized the items). 


j! o-lic. jl L >f ' j) AjujIsJ! Q^nll 

La £131 iLllli (jjSLl <aLuij <1 l_iAj jl 4ia 4c. lj jl 4La 

4j^JIj (_j-a 4 j ^ 


(Similarly) If the purchaser in an illegitimate sales 
transaction (in which it is compulsory for the purchaser to 
return the goods back to the seller) lends the seller the 
purchased item, leaves it as guarantee with the buyer, rents 
it to him, sells it (back) to him, or gifts it to him and then 
hands it over to the buyer then this will be considered to be 
Adaa-Kaamil (fulfilling the right perfectly) and the 
conditions (ofscde, rent, lending, etc) will all be void. 


Definition of Adaa- Qaasir 
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4'iq..o gl^akil! (jJC- ^a-AmJ j^JS s-IA^M lilj 

V jx.tMA jA\l Ajj \j.W<a i—sljjUljl (jlSjj/l (JjAxj (jjAj o_jiLa]l 
(jjSllj V (JllkSlj ^»a] 1 L_ljj-sai-a]l A^jj 4jl W\lj jl (jjAilj 

al» j IaI Al 1 •y \1 (jlSv-a i_plAlj L-U-alill AlC. i— inuj 4jl W\1 jl 

aii <^i£ii 


Adaa- Qaasir is to perform the act with a slight defect in 
the characteristics prescribed such as (for example) 
performing Salaah hastily (rushing thus abandoning 
Ta'adeel) or performing Tawaaf without Wudhu or 
handing over the purchased item (such as a slave) such that 
it is deep in debt or has been sentenced for punishment 
(whereas this was not the state when the transaction was 
made) or returning the seized item (such as a slave) such 
that it has been sentenced to death (for having committed 
murder) or is deep in debt or sentenced for punishment for 
something it did while in the possession of the one who 
seized it (in all the above cases the act has been performed or 
item returned with defect). (Another example of Adaa- Qaasir 
/.sj Paying with defective currency in place of genuine when 
the creditor is unaware of it. 


The ruling of Adaa- Qaasir 

; ji ^ } ji o oo °*">o ' o S- 5 *■ \ o ^ 

Wql.n jMj 4 _j (JiLaJlj gL-akil! ^> 40 ^ (j5L«l (jl 4_jl ji]l Ia& 


The ruling of this category (Adaa- Qaasir) is that if it is 
possible to compensate for the fault in a like manner then it 
will be offset by it (the compensation) and if not (it cannot be 
compensated for in a like manner) then the fault will be 
excused but not the sin (even though one will not have to 
compensate for the fault, he will still be regarded as sinful). 
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Rulings deduced from the above 


V a^iLail l_j\j /_9 djjA*j (2\jl IaI Ia& ,_lej 

o S , ^ \ ^ ^ ' *'9- ^ o " , o o o o 

^»IjI ojiLa]! (23jj .Vi» 11 Ale <1 JiLa V Al (JjaIIj 

jJjSvlill <J (jjjjJ jjSLl V aul jje Jgi liUiaaS 

*■* tf** ^ q ^ -**^35 ji JI o - ^ ^ o _? ? ^ 

(jjAl*JI CjIjjjSvjj Ag 2jlSlj AIjjIaSIj <ajUil Jgi ilia J ^ jAi 

^aAU-j 3* J jj IjAaJa j_p3^>a]l i—iljla i__sUaj]j j^laSU jjVn 4jl 

lejAo 4j (_]La 3^ J 


Based upon this (that in Adaa-Qaasir, if the fault can be 
compensated for in a like manner then it will be offset by it and 
if not then the fault will be excused) we say since there is no 
like compensation if a person performs Salaah hastily 
(without Ta'adeel) there will be no compensation for it and it 
(the fault caused by performing Salaah hastily) will be 
excused (but he will still be sinful for doing so). If a person 
did not perform his Salaah during the days of Tashreek 
and then performed Qadhaa of those (missed) Salaah on 
some other day, then he will not make Takbeer (Takbeer- 
Tashreek) as according to Shari'ah there is Takbeer 
Tashreek on those days (since there is no compensation for 
the missed Takbeer it will be excused). We say that not 
reciting Surah Faatihah, Dua-Qunoot, Tashahud and the 
Takbeeraat of the two Eid Salaah will be compensated for 
with Sajdah Sahw and if one performed Fardh Tawaaf 
without Wudhu then it will be compensated for with 
sacrifice (of a sheep) as this is the like compensation (for 
these faults) as stipulated by Shari'ah. 


^ V (jAullil Ale 3 Aik (jlSv- 4 lljJ) (_SAl IAAi ( _ 5 ic-j 

oA^iia oAjkil 4 q.^»\ (Jl/s V AS^ A S°iW Jgjl Ale (jj^AAil 
Ale- j! !■_ Ale- 4jliaj fd\\ AiiJI -Axx j]j (JlLcJlj Ia^)^ 

ispij (3^^ AAJjJ *9J11 (Jj 3 jl tilll a \\ Ale iill& 3 ^ A*j 
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,'mlul (illL (Jj 3 ylj pliVt jtfic-lj *•. 

<iiil 4-a^.^) A sVi-n Aic. -iijJ 4jlSi jU-saS A run (Jjl 

Juc- Clnl ^ L_ii-salaJ! Aic. ^^Lala. Cll-ij lil Ajj.s-xit )a\l j 

^1*1] .(ft! A S°l W Jgjl Aic- (jlftlftai! (_jc- L_U-al*Jl e-p±j V dllLa]l 

Based upon this (that in Adaa-Qaasir, if the fault can be 
compensated for in a like manner then it will be offset by it and 
if not then the fault will be excused) if a person pays with 
counterfeit currency in place of genuine and the currency is 
then lost by the one who took possession of it (the creditor 
losses it) then according to Imaam Abu Hanifah nothing 
(no compensation) will be incumbent upon the debtor as 
there is no like compensation for the counterfeit currency 
itself such that the fault may be overcome with a like 
compensation. 

(Similarly another ruling derived from the above is)\f the slave 
who has been sentenced to death (for committing murder) for 
a crime committed while in the possession of the one who 
seized him is returned (back to the original owner) or (the 
slave who has been sentenced to death for committing murder 
for a crime committed) while in the possession the seller after 
the sale was concluded is handed over to the buyer, and the 
slave dies after being returned to the owner or after being 
handed over to the buyer then the price will be incumbent 
(upon the buyer to pay the seller) and the one who seized it 
will be free from his obligation as Adaa has occurred (even 
though Qaasir, and compensation in a like manner is 
impossible since the slave has died). (However) If the slave is 
killed because of that crime (which he committed while in the 
possession of the seller or the one who seized it) then the loss 
(death) will be assigned to the cause of death (the death will 
be scud to have occurred when the crime was committed, which 
would mean that the slave died while in the possession of the 
seller or seizer), thus it would be as if Adaa did not take 
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place at all, according to the opinion of Imaam Abu 
Hanifah □. 

If a female slave is returned pregnant to her owner, when 
she conceived while in the possession of the one who seized 
her, and then later dies during childbirth in the possession 
of her owner, then the one who seized will not be absolved 
of recompense according to Imaam Abu Hanifah □ (and he 
will have to pay the owner for the loss of his slave). 

Adaa is the primary choice 

J\ uSi j LaiiU ji (ji* bus iijVi > <_di ^vi 


The primary choice in this section (the first method of 
fulfilling the Ma'moor Bihi) is Adaa, whether it be Kaamil or 
Qaasir. Qadhaa will only be resorted to when Adaa is not 
possible. 


^ I -*. > •; 0 ** > o 

(JjjJ aJjLgj La (jl L_u-aUulj 

j (jjj jlaiJU jS.^aSI jjl£ i.. nc. 4-aluij UjjJu 


Based upon this (that Adaa is the primary choice) the 
merchandise (which was left in trust, seized or one deputed to 
purchase) will be fixed when placing something in trust, 
appointing someone to purchase on one's behalf, or when 
an item is unlawfully seized (and the exact same item has to 
be returned or handed over because Adaa is resorted to first). 
If the trustee, Wakeel or seizer desires to keep the original 
merchandise and pay in kind, it will be impermissible to do 
so. 
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If a person a person sells something, hands it over and 
thereafter a fault is seen in the item, then the buyer has the 
choice to either keep it as is or return it (and be refunded). 


L_i^al*3l <— 33^2 iliVl 3* j_jl JfrA \ j 


Lita.la 


i 
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A 3-» W ji lAjI*ai3 ifr. jj Ia!jjui 3 3goUjj jl 1 g jlc. 
il*33 1 g » j/a> lllSj oJuc. i-*333 a\\ liL t313j (jlS L " V'3 

<3333 ajIc- 1 _ 1 * .3 


Based upon this principle that the first choice is that of 
Adaa (and Qadhaa is only permitted when Adaa is impossible) 

Imaam Shaafie □ says that it is Waajib for the one who 
(unlawfully) seized another's property to return the very 
same seized item, even if it has been changed (or damaged) 
drastically while in the hands of the seizer, and 
compensation for the damage will be Waajib upon one who 
seized it. Based upon this (that Imaam Shaafie says it is 
Waajib to return the very same seized item) if a person seizes 
wheat and grinds it, (seizes) property and builds a house on 
it, (seizes) a sheep, slaughters it and cooks it, (seizes) grapes 
and squeezes it (extracts its juice) or (seizes) wheat, planting 
it and causing it to grow then according to Imaam Shaafie 
□ this all (the grounded wheat, house, cooked meat, grape 
juice, etc) is the property of the (original) owner. We say 
(scholars of the Hanafi School of jurisprudence) that it all 
belongs to the one who seized it and (in such instances) he 
will have to pay the price of the seized item. 

'j 1 g -v ) 3a oui j! jjjui lAAiJli Ijjj jl <Iiaa i_i^333 

jl lllaS Usic. j3 i2333£j AjI 333I ^)AlJa ii!3La3l 

< 31333 ' 3? ‘^33 ^31 Jj* V A V j)C- 
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(However) If a person seizes silver and makes Dirhams 
(silver coins) with it, (seizes) gold and makes Dinaars (gold 
coins) with it or (seizes) a sheep and (only) slaughters it then 
according to the favoured opinion (preferred ruling in the 
Hanafi Maclhab) the right of the owner will not be lost (and 
it will still belong to him). Similarly if a person seizes cotton 
and spins it into yarn or (seizes) yarn and sows it into cloth 
then according to the favoured opinion (preferred ruling in 
the Hanafi Maclhab) the right of the owner will not be lost 
(and it will still belong to him). 


a jji <3-3 13 j 4Ilm^a li& j^a 

15LLa <j\3 jyxs 4jL<uLa liULail ii-l La -1*J 

4Ju3 j)-a LaJ La LliLail ^gic- 


The ruling of recompense is derived from the above 
(mentioned difference of opinion) that if the unlawfully seized 
slave is discovered after the owner has been compensated 
for its loss by the one who seized it, the slave will still 
belong to the owner and it will be Waajib for the owner to 
return the price of the slave which he claimed from the one 
who seized it (according to Imaam Shaafie). 


Types of Qadhaa 


2kljJI 4_La (J-alilJlljj^allj (J-alii (jit 3^3 a-Ujaai! Lai j 

4 liK jjis j)xu>i Lg^ifrlmLa 4 hK jjia U s-tk. (yS. 3 laLaj ojjj-a 
^i.a'N 3 ^ ^-ail 31 * A 3 6jj-k-a <Jj!)U !iliLa (_^3j-a]l jjjSljj 

c-nL\\ 


Qadhaa is of two types; Kaamil and Qaasir. Qadhaa 
Kaamil is to present that which is similar to what is Waajib 

(on a person) in both composition (meaning that it is exactly 
the same in its make-up and structure) and meaning (the 
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price/value is the same as what is Waajib, in other words 
Qadhaa Kaamil is when the exact act cannot be performed or 
exact item cannot be returned but an act or item resembling 
and identical to it, but another, is performed or handed over) 

such as when a person forcefully seizes a bag of wheat and 
then loses (it is destroyed or used up) then a (another) bag of 
wheat (similar to the one which was lost will be Waajib upon 
him) thus (in this manner) what is handed over will resemble 
the first in both composition and meaning. The ruling is the 
same in all those items which resemble each other. 


Qadhaa Qaasir 




-sac- jjA& jg A (JjLijJ O J L-iaJjjil (JjLaj VLa 3$-® Ualj 

0 | o } ' ; jj o'} o' _ o ^ . 

jyfj ClLia. (ja oLuJ! (JlLa 4Cuall j \g Clixl^a oUjj 


Qadhaa Qaasir is that which is not similar to what is 
Waajib in composition but similar in meaning (it has the 

same value as what is Waajib) such as when a person 
forcefully seizes a sheep which he then loses (slaughters, 
cooks and consumes it); the price of it will be Waajib (upon 
the seizer). (Handing over) The price is the same as the sheep 
in meaning but is not the same in composition (the value of 
the Sheep and the price paid for seizing it is the same but they 
are not the same in composition as the money obviously differs 
greatly from that of a sheep it its make up). 


Kaamil is the primary choice in Qadhaa 


Lilia 1 . 1 ^)c. Ijl A S°l (3-2 cs-^J pUCaail (_gi 

3 JJ 4i<uS jjAjJza (jjAllI (_£CjI (Clic oCj jgk Cil^.3 

(Jj 3 Usll -lie. Jjj IajI (J^slSUl (J!L<3 (jc- 3>*" 

AjL j 
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The primary choice in Qadhaa is Qadhaa-Kaamil (and 
Qadhaa-Qaasir will only be resorted to when Qadhaa-Kaamil 
is not possible). Based upon this (that the primary choice in 
Qadhaa is Qadhaa-Kaamil) Imaam Abu Hanifah □ says that 
if a person seizes something which has its equivalent (items 
which are cdl identical in structure and make-up) and then 
loses it but that (item which has an equivalent jis unattainable 
from people (at that time as it is out of stock or inaccessible) 
then its price on the day of the court case will be made 
Waajib because his inability to perform Qadhaa Kaamil 
was made apparent on that day (thus the value of the item on 
the day that it became apparent he is unable to handover its 
equivalent will be considered) but not before the court case 
(such that we can say that the value of the item on the day it 
was stolen is Waajib as is the opinion of Imaam Yusuf) as the 
possibility existed (before the court case) to hand over its 
equivalent completely (Qadhaa-Kaamil could have been 
possible then and the value of the item would not be made 
Waajib on him then, as Qadhaa-Qaasir is only resorted to 
when Qadhaa-Kaamil is not possible). 


Qadhaa of that which has no equivalent 

JlaJlj V d, -a Vj V <1 cSb VU lil1 

(jl l- il ^ il rfi 'j (jl liia ^ l-i^Jj 

V 4»Vlall (JilLall V (jliil (jjitlj ^^ j jLailj 

(jxlu9 1^)13 jl Ijllc- i. u-oc- Ijl LaS j- 1» xi 'jj 

^ ^ o ^ ^ O ® ^ si * o' q 

^SuaII jjLalJb Ajic- L- l-v i V tdJLa]l L_1 /ill 

^1 (Jiijlj <1 liblA. 


As far as that which has no equivalent, neither in 
composition nor meaning, it is not possible to make Qadhaa 
Waajib by its equivalent. And because of this (that Qadhaa 
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is not Waajib on that which has no equivalent) we say that 
recompense for benefit (which was derived from an item) will 

not be Waajib if the item is lost because (in this case) 
making recompense Waajib with its equivalent is not 
possible (since there is no equivalent for benefit, thus Qaclhaa- 
Qaasir is not possible) and making the exact same (the 
equivalent value of the benefit) Waajib is also not possible 
because the exact same (equivalent value of the benefit) is 
neither the same as benefit in composition nor in meaning. 
For example if a person seizes a slave and takes service 
(derives benefit) from him for one month or (seizes) a house 
and stays in it (drives benefit from it) for a month and 
thereafter returns the seized items to its owner, 
recompensing (the owner) for the benefit derived will not be 
Waajib (according to Ahnaaf) as opposed to Imaam Shaafie 
□ (who says recompense is Waajib). The sin of his crime will 
remain (the sin of deriving benefit from the slave unlawfully 
will remain) and its penalty will be decided in the Aakhirah. 


Rulings derived from the above 

JjbUa]! 4llalSlI a 31 g t«\lj ills ^ \x 

'j (jUau! Ajkjj (J3kj Vj 


Based upon this (that if an item has no equivalent, neither in 
composition or meaning, then it is not possible to make 
Qaclhaa Waajib) we say that there is no recompense for the 
benefit of sexual relations (which was lost) by a false 
testimony of Talaaq (if two people falsely testify that he 
issued Tcdaaq to his wife, resulting in the Qaadhi separating 
them, and then later they confess to giving false testimony and 
the couple is reunited, then the witnesses will be punished for 
giving false testimony but recompense for the benefit which he 
lost from his wife during their period of separation will not be 
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made Waajib on them), nor (will recompense be made Waajib) 
for killing the wife of another (if a person kills another's wife 
then the Shar'ie punishment will be meted out but recompense 
for the benefit which he lost from his wife by her death will not 
be made Waajib on him) nor will recompense be taken for 
sexual relations, such that if a person commits adultery 
with another person wife then the adulterer will not 
recompense the husband for anything (as in all of the above 
cases there is no equivalent for the benefit of sexual relations 
such that it can be made Waajib, thus the perpetrator will be 
sinful and its penalty decided in the Aakhirah). 


An exception to the rule 


-S O J ^ ^ 5 '"o ° ° > o * - • ® 

V 4jl til VI 

Jgi j_jl ilia La ojilaj j I JlLailj ojLLaS 1-n a ) 

4jl Jla irs (_pkSI L-ill (JlLa JgjLail 

LafrijJ A^jLoui 'j 


(If an item has no equivalent, neither in composition nor 
meaning, then it is not possible to make Qadhaa Waajib) 

Except if the Shari'ah has stipulated an equivalent for it 
despite it having no equivalent in composition or meaning. 
Thus this will be considered its Shar'ie equivalent and it 
will be Waajib to fulfil it (the usurped right or benefit) with 
the Shar'ie equivalent. 

An example of this is what we say that Fidya in respect of a 
Sheikh Faani (a person who is incapable of fasting) is the 
equivalent of fasting and the Diyyah (monetary 
compensation) in inadvertent murder is the same as a life (is 

the equivalent of the life taken) even though they ((the missed 
fasts with Fidya and the life taken with Diyyah) have no 
similarity whatsoever. 
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Lesson on Nahy 


Types of Nahy 


L-1JJOIJ UJ)ll£ 4 (JliaVI (jC- (jit jj 
^ajJ Jgi ^ajL^»\l (jC- 4aC.^)jal]l dlll^Lall]! (jC. J J 

(jLa&jLili ^aA £-iij jjSLail dill j VI ojiiLailj 


Nahy (is to prohibit or forbid something) is of two types; 
Nahy of Af'aalil Hissiyah (those acts, the meaning and evil of 
which was known before the coming of revelation) such as 
Zinaa (fornication), consuming wine, deceit, and oppression 
(the meaning of these acts was known even before the 
revelation of Shari'ah). (The second type of Nahy is) Nahy of 
Tasarrufaatish Shari'ah (those acts, the meaning and evil of 
which only became known after revelation) such as the 
prohibition of fasting on the Day of Nahr (10 Dhul-Hijjah), 
Salaah in the forbidden times (sunrise, midday, sunset), and 
selling one dirham for two dirhams (which is termed as Riba 
and forbidden by Shari'ah). 


The ruling of Nahy of Af'aalil Hissiyah 

4jlc. Ijj La (jlc- 3* NlC- (jl (JjVt jlil (ISdj 

riLai iL jjd (jjSLi VH Lkljl 4_n& (j jSLis 


The ruling of the first category (Nahy of Afaalil Hissiyah) is 
that the prohibition is a result of the act itself, thus it (the 
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prohibited act) will be evil itself (Qabeeh-Li-Ainihi) and 
never permitted (in any circumstances, as ALLAAH Ta'cda 
will never permit or instruct evil and wickedness). 

The ruling of Nahy of Tasarrufaatish Shari'ah 


4j]l <. La jjc- 4_ic- ^IaII (jjSL) (jl Jgjlail jl]l ^SLiwj 

V jjjLuJI (jjSLjj 1 a >«s n 1 

A I nflll 


The ruling of the second category (Nahy of Tasarrufaatish 
Shari'ah) is that the prohibit is a result of exterior factors 
and not the act itself, thus it (the prohibited act) good in 
itself but evil because of exterior factors (Hasan bi-Nafsihi 
but Qabeeh Li-Ghairihi). The one who perpetrates such an 
act (an act falling under Nahy of Tasarrufaatish Shari'ah) 
perpetrates Haraam because of exterior factors (governing 
the prohibition at that time) and not because of the act itself. 


djlSjLaxlII (jc. 34-^ l-ul^jLal (Jll ILa 
j] AjN (jlSi LaS Ic-j^jjuua 3*4) ClAl^Laxlil (jl iLIILj .iljJj 

iLlij jjlfa jjjuuJI (Jn.*-iVl (jc- Ij^-lc-.j*II (jlfa lc.jj.uu> jjlJ 

AjN A n.i-vll (JliaS/l 4-Jj ^_jLiil jya Llijj L^L 

V i—L^ajil 1-lgJ ASS J3.USI ^jil iLlii (_£jjJ V I 1 g ijo jjliij] 

^^IjtaJI (Jiall (jc- 3aJI j-yaM 


Based upon this (that Nahy of Tasarrufaatish Shari'ah is 
Hasan bi Nafsihi but Qabeeh Li-Ghairihi) our scholars (of the 
Hanafi school of thought) say that Nahy of Tasarrufaatish 
Shari'ah requires that it (the prohibited act) still be valid 
(after the prohibition in the same manner as before its 
prohibition). What is meant by this (that Nahy of 
Tasarrufaatish Shari'ah requires the prohibited act still to be 
valid) is that the act itself will still remain permissible after 
the prohibition as it was before being prohibited. The 
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reason for this (why it is permissible after the prohibition as it 
was before the prohibition) is because if it is not valid (after 
the prohibition) then a person would be incapable of 
performing it and in this case the prohibition would be 
directed towards one who is incapable of performing it 
(making the Nahy redundant as one can only be prohibited 
from something he is capable of doing), which is impossible 
for the one creating the laws of Shari'ah to do. This 
differentiates it (Tasarrufaatish Shari'ah) from Af'aalil 
Hissiyah because even if it is evil itself it would not 
necessitate the prohibition being directed towards one who 
is incapable of doing it, as an act being evil does not make 
one incapable of perpetrating it. 


Rulings derived from the above 


lliaa 1 g 'ic. 4jc.^juaJ! j 

4 L- i>jj 4_jl jLiic-lj Aic. (21La]l LiL Aujllll 

ojIaJ La!4jjSjLuc.lj 


Derived from this (principle that Nahy of Tasarrufaatish 
Shari'ah requires the prohibited act still to be valid) is the 

ruling of invalid sales transactions (Bay'a Faasid), invalid 
rental transactions (Ijaarah Faasidali), vowing to fast on the 
day of Nahr (10 Dhul-Hijjah), and all those acts of Shari'ah 
(that are normally permitted) which have been prohibited 
(due to external factors). We say that an invalid sales 
transaction (Bay'a Faasid) will cause the transfer ownership 
to take place ( from the seller to the buyer) when the buyer 
takes possession of the item because of it being a sales 
transaction which is Waajib to reverse because of it being 
Haraam due to external factors (and it can only be reversed 
if it was completed in the first place by ownership being 
transferred). 
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A reply to an objection 


4 'i j jjill a, Vi at a j L-jSH 43._j$3aj Cj15>^).iul 3I ^153 i—iblio li&j 

>—aj3v3 3^- ^sjA\ c '>.>* l '' ^y*-j r^'j ^3^i$3j 

34-^' 1444 £a3JI 3^ Vu«ll >_aj ,,-ii\1 4-a^p^ ^^4-^ 4 l\j^j 

4J>^Pl ( _ 5 4-^ *— '> ju j (3131 CljUi £}3l ri 3>ll CS^lJI 
<—aj3-»i\l 3131 Cluj /dj' ^ ^131 (jSLxsi 3j i—aj33! 

l^u3 45LLa cs^fJ 3ui3l 3 Ls ^)Jjua3l j/aVi ^ 31 (j3il 

i—a^) 3-»i\t 


(If someone were to object saying that marriage to a 
Mushrikah, father's wife, etc, which is prohibited by Shari'ah 
should cdso remain valid after the prohibition as in the case of 
Bay'a Faasid then we would say) This (principle that Nahy of 
Tasarrufaatish Shari'ah requires the prohibited act still to be 
vcdid) is different from marrying a Mushrikah, fathers 
wife, another's wife still in Iddah, wife of another, one's 
blood relatives as well as marrying without witnesses 
because Nikaah dictates the permissibility of action (such as 
sexual relations, etc) and the Nahy dictates the 
impermissibility of action, making reconciliation between 
the two impossible (as both require the toted opposite), so the 
Nahy (of the above mentioned Nikaah) will have the meaning 
of Nafee 1 . Whereas a sales transaction dictates that 
ownership be transferred (from the seller to the buyer) and 
the Nahy (of invalid sedes transactions) dictates that action 
(transacting in the purchased item) is impermissible, and (in 
this scenario) reconciliation between the two is possible by 
establishing the transfer of ownership and transacting 


1 The difference between Nahy and Nafee: In Nahy a person has the choice to either abstain or 
perpetrate the act, whereby he will be rewarded for abstaining and punished for perpetrating it; 
in Nafee a person does not have the choice to abstain or perpetrate it, but instead has to abstain 
from it absolutely. 
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being Haraam. (A scenario similar to this whereby ownership 
remains but transacting is Haraam) Is it not such that if grape 
juice ferments and turns into wine while in the possession 
of a Muslim it still remains in his ownership but 
transacting with it is Haraam. 


Rulings 

?r .^11 ^IjIj jrLill jAj lil lljl ~v .Vi \ (Jll liA j 

^3 ^)Aj ^ j ^ j j ^ ^..-n i AjH o^jAj 

L-1>jj <j' AijjCCa sCliu jAj AjH ^ .^>1 

CjIIjVI oaa Jgi ^ ^ lljjJj ic-j^uus i _ c-laj 

'o' * * o ° ^ ^ * 

jju-a <jli L>^ ^l^pdl i_ll5oj 4-aJ>] 

^Laj^l 4jSvJi! (_yuul]l ojiLsall Cl l\*\ 

*CaJ)L 'j <la 4jll Audi (jjll 4 jj 4Alj5vJl <jjAj 

qC. 'j ^Lall^l jV ^Uu iil 1 .d-v-a j 4 q°)W Jgjl Aic- ^Laj'lM 


Based upon this (principle that Nahy of Tasarrufaatish 
Shari'ah requires the prohibited act still to be valid) our 
scholars (of the Hanafi school of thought) say that if a person 
makes o vow to fast on the Day of Nahr (10 Dhul-Hijjah) or 
the days of Tashreek (11, 12, 13 Dhul-Hijjah) then his vow is 
correct as it is a vow to fast, which is permitted in Shari'ah. 
In a similar manner (as vowing to fast on the Day of Nahr is) 
if a person makes a vow to perform Salaah in the 
prohibited times, then it will be correct as he has made a 
vow to perform an Ibaadat permitted by Shari'ah as we 
have mentioned previously that the Nahy requires the 
prohibited act still to be valid. As a result of this (that the 
act is still valid after it has been prohibited) we say that if a 
person begins performing Nafl Salaah in these (prohibited) 
times then it will be incumbent upon him (to perform this 
Salaah) by beginning it. Perpetration of Haraam will not 
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become inevitable by making completion of the Nafl Salaah 
incumbent as he can wait until Salaah is permissible after 
sunrise, sunset or midday and then complete it. This (not 
perpetrating Haraam in its completion) is what differentiates 
the fast on the day of Eid (from Nafl Salaah) as completion 
is not incumbent upon one who begins fasting (on the day of 
Eid) according to Imaam Abu Hanifah □ and Imaam 
Muhammed Das completion (of the fast) will not be free 
from the perpetration of Haraam. 


jUjc-Ij (jC. (jll jjJajLsJI £_iaj pjlil ICA ( ja j 

^3 pliant 1 j ii t.i .\\| 

pS^LN\ Ills (JA^Jjijj Vj q^aW 

Clmij (JjS/l (JaCij Caj!u3 ICA 

\ S> ' o'' o ' 2 - " ' .. * o U o j, 

(jlcj^ail (j^iSUui! (jc. Cliiilus! jJ j <aaillj oC*Jlj 4 j 

(jjaCLuii bll UaAAic. oJjdlJ Clulii 


Also from this category (of acts which are Qabeeh Li- 
Ghairihi) is sexual relations with one's wife while she is 
menstruating as the prohibition is a result of the (state of) 
impurity (she is in) in accordance with the verse, 

"They ask you (O Muhammed U) concerning menstruation. 
Say, "It is impure so leave (intercourse with) women during 
(their period of) menstruation and do not go unto them (do 
not have sexual relations with your wives) until they are 
cleansed (their menstrual cycle is complete)." 

(Surah Baqarah: 222) 


As a result of this (that sexual relations with one’s wife during 
menstruation is Qabeeh Li-Ghairihi) we say that the laws of 
Shari'ah will apply to this sexual relations (during 
menstruation) such that the marriage will be consummated, 
she will become Halaal for her first husband (Halalah will 
valid with this), the laws of Mehr, Iddah, and maintenance 
will apply. If she refuses him permission for sexual 
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intercourse (after indulging in sexual relations while 
menstruating) because of her Mehr 1 then she will be 
regarded as Naashizah (disobedient) and she will not be 

entitled to maintenance (because of her disobedience). 


Prohibition does not prevent the laws from 

applying 


^ o ^ ^ ^ ^ ^ o £ „ ^ % „ o > ^ 

j i—ljjj Jgiull ^ (JsfcflJI j 

4jj)x-^-»3t -a (J^iXjoU j 4jj ..*■»»/> j ta\\ olxailj 

e-lilll CllSj £jj]l J Ajj)>■•*»» /ill (_paj^l s^lLall j 

4-aj^JI i _ 5 lc- Ig 11 xi'nlil £/s dlll^) oi& ^gic- 


An act being Haraam does not prevent its laws from 
applying such as issuing of Talaaq while a woman is 
menstruating (even though it is Haraam to do so the Talaaq 
will still apply), performing Wudhu with illegally seized 
water (even though usage of that water is Haraam, the Wudhu 
will still be valid), hunting with an illegally seized bow (even 
though it is Haraam to use that bow the animal hunted with it 
will be Halaal when Tasmiyyah is recited), slaughtering with 
an illegally seized knife (even though usage of that knife is 
Haraam the animal slaughtered with it will be Halaal when 
Tasmiyyah is recited), performance of Salaah on illegally 
seized land (even though usage of that land is Haraam the 
Salaah performed on it will be valid) and trade during the 
time of Jumu'ah (even though trade is Haraam during this 
time, the transaction will still be valid), as the ruling of these 
actions will still apply despite them being prohibited. 


The law is that a woman has the right to refuse her husband sexual intercourse until he hands 
over her Mehr. However if she indulges in intercourse with him once without demanding her 
Mehr then she does not have the right to deny him thereafter. 
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Rulings deduced from the above 

S> ****'<.%" * ^ .- 0 -* o f * \ o 

(jl pAj! uls lAA jllic-lj j 

(jc- (Jjliui]! oig2aj .^qa» Vft oAlgJuJI (J&l ^ya 

^^3 AU.usI Jjil ^aJ Uajl j jLi-a o3l g Jill (jjAj o3lg 2d] I (Jjj3 

<judii 4a. j v li jc j biiai sii^ai e iiiV /i&i 

(3uta]l £-a plil p3lg >«\l plil 


Based upon this principle (that prohibition does not prevent 
the laws from applying and Nahy of Tasarrufaatish Shari'ah 
requires the prohibited act still to be valid)) we say from the 

verse, 


pAji a 31 ^ li) i j)\y^ i 

"And never accept their testimony (in a court hearing) ever 
again." (Surah Noor: 4) 


That a Faasiq (open sinner) can be a witness and a Nikaah 
will be valid with the Fussaaq (open sinners) as witnesses as 
the Nahy of accepting their testimony is impossible without 
them being witnesses (in order for their testimony not to be 
accepted we will have to accept that they have the right to be a 
witness, only their testimony will not be accepted). The reason 
why we will not accept their testimony is because of its 
defect (there is doubt in their testimony because of their 
perpetration of sin) and not because they are not eligible as 
witnesses. Based upon this (that the testimony of open sinners 
is not accepted because of doubt in their testimony and not that 
they are not eligible as witnesses) Li'aan 1 will not be Waajib 


1 When a husband accuses his wife of unfaithfulness and she denies it, the Qaadhi will order 
Li'aan to be performed whereby the husband will take an oath four times that he is true in what 
he says and then say the curse (La'nat from which the word Li'aan is derived) of ALLA AH be 
upon me if I am lying. Thereafter the wife will say four times that his accusation is false and 
then say the curse of ALLAAH be upon me if he is speaking the truth. The Qaadhi will then 
order them to be separated and a Talaaq Baa'inah will apply. 
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upon them, as this is to give testimony and one cannot give 
testimony if (deemed) a Faasiq. 

Lesson on the method in which the implication 
of speech is recognised 

If a word has the meaning of Haqeeqat and 
Majaaz 

i_Ll^xj 

(jlS lil Jaiill j_jl l^ius (ji ale-1 

9 *■ ' 9 o 0 9 a ^9 - ^ , 9 J. " I « }. ^ "a ^ ^ " 

d lllSl liil )a\c. (Jli La ^JliLa Ijla-a j ^ i»,a\ 

pr ^aSLuj]! l^-a>l5o .a^pj e-La ^ya 

^ ^ 99 ^ o ^ ^ ^ ^ ^ ji q ** ** & * 9 o & ^ o _s 

^afLjlgjal dlaj^v j ^JLlj aJj 3 CliaL 4qjq-\ 4Jiij Ilia La 


Ujajj Jp. ^ya (jjjAda]! ^gic- s*SH 4_la ^jSluj |^£jLuj 

^jc. 4 j^/j j ClijI^iJI (jL^p.j 


The method in which the implication of speech is 
recognised are many, of which (the first method is) if a word 
has one meaning of Haqeeqat and another of Majaaz then 
it is better to practice on the meaning of Haqeeqat. 

An example of this is what our Ulama (of the Hanafi School) 
say that an illegitimate daughter (conceived by Zinaa) is 
Haraam for the fornicator (illegitimate father ) to marry, 
whereas Imaam Shaafie □ says it is permissible (for the 
father to marry his illegitimate daughter). The correct view is 
what we (the scholars of the Hanafi Madhab) have said 
because she is his daughter in reality and will therefore be 
included under the (prohibition of the) verse, 
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"Forbidden for you are (it is Haraam for you to marry) your 
mothers (and your grandmothers), your daughters (and your 
granddaughters).” (Surah Nisaa: 23) 

(Since an illegitimate daughter is still one's daughter in 
reality it would be Haraam to marry her.) Based upon the 
verdict, rulings are derived according to both Madhaahib 
(as a result of the opposing verdicts of the Hanafi Maclhab and 
Shaafie Madhab the rulings differ) with regards to 
permissibility of sexual relations (The Hanafi scholars say it 
is impermissible because the Nikaah is invalid on account of 
her being his daughter whereas Imaam Shaafie says that since 
the Nikaah is valid, sexual relations will be permissible), 
incumbency of Mehr and maintenance (the Hanafi scholars 
say that Mehr and maintenance is not Waajib as the Nikaah is 
invalid on account of her being his daughter whereas Imaam 
Shaafie says it is Waajib as the Nikaah is valid), the right to 
inherit (Imaam Shaafie says she will inherit as she is his wife 
whereas Imaam Abu Hanifah says that she will not inherit 
because she is not his wife as the Nikaah was invalid on 
account of her being his daughter) and the right to prevent 
her from leaving the home (Imaam Shaafie says he will have 
the right to do so as she is his wife whereas Imaam Abu 
Hanifah says that he will not have the right as the Nikaah is 
invalid on account of her being his daughter). 


If one meaning requires Takhsees and not the 

other 




(jjA (j-svill 1 C, 1>ji IaI A^i (j! 


^^Ic- Cl jLa^. jj] j 

jjc-Ia^ a j i» 4 Uli'lj (jll jjjU \ (jA 
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4_L<s ^ jil)j ^aJjLuJI jjJaji] (_pa9li 

“Lijuaj ,W J_jA3 j i ai_LaA]l (jji/sj o_jiLsa]l 4_^l_jl (_j^s (jjaA-AiJI 

\" Q ^ O & J.„ O o "35 >> 

o^iLsal! f.ui]l ?.La]I j»ic- -lie. J AJaLaVI 


(The second method is) If a word which has two possible 
meanings, with one requiring Takhsees (a part of its 
constituents to be excluded) and not the other then it is better 
to use the meaning of that which does not require 
Takhsees. 


An example of this is the verse, 

|»Luu]l V jVj- 

"Or from touching ( cohabiting ) your wives." (Surah Nisaa: 43) 


If the words 'Malaamasah' (touching) is said to refer to 
sexual relations ( cohabiting ) then the verse can be practiced 
upon in all instances it occurs but if we say 'Malaamasah' 
refers to touching by hand then many instances will be 
excluded (from this ruling) as touching one's female blood 
relatives and infant girls will not break Wudhu according 
to the more accurate view of Imaam Shaafie □. 


Based upon the verdict, rulings are derived according to 
both Madhaahib (as a result of the opposing verdicts of the 
Hanafi Madhab and Shaafie Madhab the rulings differ) with 
regards to permissibility^ after having touched a woman by 
hand) of Salaah (Imaam Abu Hanifah says that Salaah is 
permissible as he is still in a state of Wudhu whereas Imaam 
Shaafie says it is impermissible as touching a woman by hand 
breaks Wudhu), touching the Quraan (Imaam Abu Hanifah 
says that it is permissible as he is still in a state of Wudhu 
whereas Imaam Shaafie says it is impermissible as touching a 
woman by hand breaks Wudhu), entering the Masjid (Imaam 
Abu Hanifah says that entering the Masjid will be permissible 
without any Karaahat as he is still in a state of Wudhu whereas 
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Imaam Shcmfie says it will be Makruh to enter the Masjicl as 
touching a woman by hand breaks Wudhu), permissibility of 
Imaamat (Imaam Abu Hanifah says that it will be permissible 
for him to be Imaam as he is still in a state of Wudhu whereas 
Imaam Shaafie says it is impermissible as touching a woman 
by hand breaks Wudhu), compulsion of Tayammum if water 
is not available (Imam Abu Hanifah says that Tayammum will 
not be compulsory on him if water is not available as he is still 
in a state of Wudhu whereas Imaam Shaafie says that 
Tayammum will be compulsory on him if water is not available 
as his Wudhu has broken by touching a woman by hand) and 
remembering touching the woman during Salaah (if a 
person remembers during Salaah or after Salaah that he 
touched a woman by hand earlier the according to Imaam 
Shaafie he needs to perform Wudhu again and repeat that 
Salaah as Wudhu breaks when touching a woman by hand 
whereas Imaam Abu Hanifah says since wudhu does not break 
by touching there is no need to repeat the Salaah). 


If a word has two different forms of recitation 


ijWtl\ <j l£ (jjjjl jjj is/j j' giuljSj is I 'A (ji 

iSjfi (Jjg >jilj 'Was. (jj5\j 

dlaiac- 1 L-lLaillj 

1 _ WS’\W Wc. L_LLai]l 1 _ iqVl\' op-IjS 

duj (Jlii jUjc-Ljj 


If a word is recited in two different forms of recitation or (a 
Hadeeth) reported in two different chains of narration (such 
that they differ slightly) then practicing on it in a manner 
whereby both recitations or chains of narration is practised 
upon is best. 


An example of this is the verse, 
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"(and wash) your feet up to (and including) your ankles." 

(Surah Maa'idah: 6) 


The word "feet" is reported (in one form of recitation) with 
a Nasab ( attached to Ghusal ( meaning one should 

wash one's feet up to the ankles) and (in another recitation it is 
reported) with a Kasra attached to Masah (meaning 

that one should make Masah of one's feet up to the ankles). 
Thus the recitation with a Kasra applies when one is 
wearing Khuffain (leather socks) and the recitation with 
Nasab applies when one is not wearing Khuffain (and in this 
manner we practice on both forms of recitation). As a result of 
this (interpretation) some (scholars) have said that the 
permissibility of Masah (on leather socks) is proven by the 
Quraan. 


Example Two 


liuS j LgJsljl (jlS lil liu3 i_opI^iL 

a^2a*3t j_jl£ I 


In a similar manner (as the example mentioned above) the 

verse, , 

"(and do not have sexual relations with your menstruating 
wives) until they are cleansed." (Surah Baqarah: 222) 

The word "Cleansed" is recited with a Tashdeed ( ) 

and a Saakin'( o ), thus we will act upon the recitation 


The recitation with Tashdeed implies complete purification and would mean that sexual 
relations with one's wife after her period of menstruation is only permissible after she performs 
Ghusal and the recitation with Saakin merely implies to become purified and would mean that 
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with Saakin if her period of menstruation was ten days 

(making sexual relations permissible with her even if she has 
not yet performed Ghusal) and we will act upon the 
recitation with Tashdeed if her period of menstruation was 
less than ten days (such that sexual relations will only be 
permissible after she performs Ghusal). 


Rulings derived from the above 


Ill lljla^La! (Jll 

(JLuUC-VIj i" mj ojlg }a\l (JIaS (jV 

Cru (j 'Ua -a (jV 1 J ^Ijl ojjuaaJ tjpO <1 

Cll3j jii Jgi ^IjI 111 Ilia ^UaijU 

U jl^La Cli3jj]l (_j^s Jjl) ^Li (jlj Clia^JI A LgJsjl] ojllsa]! 

(jl o^lLaJ! Cliaj (fj& .sill ^ya (JaV l^Jsl xJaajl <ls 

tf S o', 0 o "" "" 1 S "" 55 ^ o o , 'fi - o JT Sf cT o 

VI j *UJaJjA]l ojiLsiIS j 4 j 3 (JjuUxj La jl^La CllSyll (_j-a 

% 


Based upon this (that we will act upon the recitation with 
Saakin if her period of menstruation was ten days and we will 
act upon the recitation with Tashdeed if her period of 
menstruation was less than ten days) our scholars (of the 
Hanafi Madhab) say that if her period of menstruation is 
less than ten days, sexual relations will not be permissible 
unless she performs Ghusal because complete purification 
is attained with Ghusal; and if her period of menstruation 
is ten days then sexual relations will be permissible without 
Ghusal because coming pure is established when her period 
(of menstruation) ends. 


Because of this we say that if her period of menstruation is 
ten days and ends in the last portion of the Salaah time, the 


sexual relations with one's wife after her period of menstruation is permissible even if she has 
not yet performed Ghusal. 
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Salaah (of that time ) will be Fardh upon her even if there is 
not sufficient time to perform Ghusal (as she has attained 
purity in accordance with the recitation with Saakin) but if her 
period of menstruation is less than ten days and ends in the 
last portion of Salaah time then if there is sufficient time 
for her to perform Ghusal and say the Takbeer Tahreemah 
the Salaah will be Fardh upon her, if not (if there is not 
sufficient time to perform Ghusal and say the Takbeer 
Tahreemah) then it (the Salaah of that time ) will not (he 
Fardh on her). 


Weak methods in which the implication of 
speech is recognised 

I g J.^ ‘SSlj (jjfLJ 4 q)».>»\l dllSLoi^i]! fl 

1 (jc- LSjjltnl (jl jlll li& ^3 jlaJI 

(jV 1 _j_ua3lj pit- j_jl i"'1 'yfl \JLjajjJJ ^la c-ll 4jl 

Lai! j i-JabLi. j/j (jLiJI L-1>jj V j^ill (jl ( _ ? ic- (3^J 

Liaali 4jjSi L_ibUJI 


We will now discuss weak methods (i.e. it is considered weak 
according to the Hanafi school of thought) in which the 
implication of speech was recognised so that the flaws of 
this method of deduction can be recognised. 

(The first example is) Deducing from what has been reported 
that Rasulullaah □ vomited and did not perform Wudhu 
that vomiting does not break Wudhu is weak because the 
narration (only) establishes that Wudhu is not Waajib 
immediately, in which there is no difference of opinion, but 
the difference of opinion is in whether vomiting breaks 
Wudhu (and this narration does not establish that it does not 
break Wudhu as it is possible that it did break Wudhu and 
Rasulullaah □ made Wudhu much later). 
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Example Two 


jliuS i **'1 'y V jlc. lilLuull iSlliSij 

Lajlj “US 1—sbli. Vj dujj <jV i V;» 1>i L_llji]l Cj^aj 


c.Ia ]1 SdA (—sbUJI 


In a similar manner (to the weak deduction mentioned above) 

is deducing from the verse, 

"Forbidden for you (to eat) is Mayta (carrion)." 

(Surah Maa’idah: 3) 


that water becomes impure by a fly dying in it is weak 
because the verse (only) establishes that Mayta is Haraam, 
in which there is no difference of opinion, but the difference 
of opinion is in the impurity of water (which is not proven by 
this verse). 


Example Three 


s-LaIIj A iLuc-1 ->j A ->j A ik ^LuJ! 4_}ic- 4jjib 

(JjoiC- jiiJl j_jV 1 _<]» (j«> ill (Jj jj V (_Ji»-ll (jl 1 — '1 fflf 

L<Jl j i—ibLa. (J'v^ll (JIaj .'ft* p-LaIIj ^.ill 

(JaJlj ^Sll (Jljj (J-y^all ojlgJa i-JlbLiJl 


In a similar manner (to the weak deduction mentioned above) 

is deducing from the Hadeeth of Rasulullaah □, "Rub it (the 
clothes soiled with blood of menstruation ), then scratch it, 
then wash it with water" that vinegar does not purify 
impurity is weak because the Hadeeth (only) establishes 
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that it is Waajib to wash the blood with water and applies 
as long as the blood still remains on the item, in which 
there is no difference of opinion. The difference of opinion 
is whether the item will be purified after the blood is 
removed with vinegar (regarding which the Hadeeth makes 
no mention). 


Example Four 


dilViV oLuj oLuj (jjajji Jgi 4 jIc. dlldu]! dlliSj 

Ldl j i_Vj oLuil! 4j 'j t_ .!-> 4Jua]l 


In a similar manner (to the weak deduction mentioned above) 

is deducing from the Hadeeth of Rasulullaah □, "For every 
forty sheep (owned), a sheep (is waajib as Zakaat)” that it is 
impermissible to give the price of the sheep (as Zakaat) is 
weak because it (only) establishes that a sheep is Waajib (as 
Zakaat for every forty sheep one owns) in which there is no 
difference of opinion, but he difference of opinion is in 
whether one will be absolved of the Waajib (will the Zakaat 
be fulfilled) if the price is given (regarding which the Hadeeth 
makes no mention). 


Example Five 

CjIjjV 2^*-^ !_jJd!j| dLdu]l dl]^£j 

Id! £Ui£j e U5V! 

«.I3jj! Jgi i—sbliJ! Ldl j Aia Vj p <jj5o 


In a similar manner (to the weak deduction mentioned above) 

is deducing from the verse, 

"Complete the Hajj and Umrah for (the pleasure of) 
ALLAAH" (Surah Baqarah: 196) 
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That Umrah is Waajib from the beginning (that it is Waajib 
upon a person to perform Umrah once in his lifetime) is weak 
because this verse (only) establishes that it is Waajib to 
complete Umrah which only applies after one has begun 
(performing Umrah), in which there is no difference of 
opinion, the difference is in whether it is Waajib from the 
beginning (regarding which the Hadeeth makes no mention). 

Example six 

^ j J11 V A lie. j 

j_jV i_>>i (21La]l Jllij V Ajuillll u' (jjc-l £-ULa]l 

Jgi i—sbliJI Iaj! j i—ibLi. Vj Auillll 

4-aic. j lilLj! djjfi 

In a similar manner (to the weak deduction mentioned above) 

deducing from the Hadeeth of Rasulullaah, "Do not sell one 
dirham for two dirhams or (the contents of) one Sa'a 
(measuring utensil) for (the contents of) two Sa'a that Bay'a 
Faasid (invalid sales transaction) does not cause transfer of 
ownership is weak because the Hadeeth (only) establishes 
the prohibition of Bay'a Faasid, in which there is no 
difference of opinion, whereas the difference of opinion is 
in whether ownership is established (for the buyer) or not 
(regarding which the Hadeeth makes no mention). 


Example Seven 
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e £Vi ^ v Vi a&. aJ£ ^li-Sii ^ukj 

i_ii» .>» >.-11*^ ^pdll ^»jj _jml (jl d ilgy JUu j mjd j 

Lal^p. 4ijS Jgi Vj Jisil 4-a^pk ^dalikj (j-aill j)V 


In a similar manner (to //ic j weak deduction mentioned above) 

deducing from the Hadeeth of Rasulullaah , "Verily, do not 
fast in these days (10, 11, 12, 13 Dhul-Hijjah) as they are 
days of eating, drinking and intimacy" that making a vow 
to fast on the day of Nahr (10 Dhul-Hijjah ) is invalid, is 
weak because the verse (only) establishes prohibition of 
fasting, in which there is no difference of opinion, whereas 
the difference of opinion is whether the laws ( which govern 
that act) will still apply even though an act is Haraam 
(regarding which the Hadeeth makes no mention). 


Jgiljj V j Laljik oils! i—ibliv]! Ldl j 

d n'ijj (jjXj 4jj! 4jjLk iijluil ji dj^l j)ls diijJ 

(Jm j Lal^p^ jjjSd (jjSduU oUjj j L_l!)U dlLall 

]jj j jjjSd A «-ldj (jM'v all (_JdC- jj] j 

(jl 4j dmjj Lal^)^ jjjSo (jiamJl Jgi aijJal ^Jaj jJ j 

JjVl cM dIlU j Jgialj]! 


An act being Haraam does not prevent the laws (which 
govern that act) from applying. (For example) If a father 
impregnates the female slave of his son, the act is Haraam 
but ownership will be established for the father (and he will 
pay the price of the slave to his son). (Another example is) If a 
person slaughters a sheep with an unlawfully seized knife 
then using the knife will be Haraam but the animal will be 
Halaal (if he recited Tasmiyyah when slaughtering). (Another 
example is) If a person washes his clothes with unlawfully 
seized water then the using the knife will be Haraam but 
the clothes will be purified. (Another example is) If a person 
has sexual relations with his wife while she is menstruating, 
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then the act will be Haraam but (the laws related to sexual 
relations will still apply such as) the marriage will be 
considered as consummated and permissibility (to marry) 
will be established for the first husband (who gave her three 
Talaciq). 


Lesson on Huroof-Ma'aani 


The letter 'j 






LijjaJt jjjij ^ 

4\ 1] jljil 
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The letter 'j'is used for Mutlaq Jam'a (to link or connect 
various words together to the same ruling without any 
sequence or order) and it has been said that Imaam 
Shaafie 4 - 4 ^' 4^ says it denotes Tarteeb (sequence, which 
would mean that the sequence in which the word were 
connected needs to be obserx’ed) because of which Tarteeb in 
Wudhu (to make wudhu in the same sequence as mentioned in 
the Quraan) is Waajib (according to Imaam Shaafie as 
opposed to Imaam Abu Hanifah who says it is Sunnat). 


Rulings derived from the above 

dl/JSla JjiUa dull Idj CuK (j! (Jll 111 lljldic- iJl! 

ijll jj] j 4_3jUL<J1 j u_ujjl]l 4u3 lajlidj V j C iqD-» Id j fi Ij^aC- 

dsikl Aujllll dlLkla (jjlUa jllll &1 a j jllll ol& dllkl (j! 

^ J dlli.1 (jl (Jll 111 ,d-s.a iJll d^jS/l 
(jjSljj J^kdl LJ lc. A. j blla]l dujll lujjjj *1111 ^gdala! jlj JldJI 

V lalkl dill 


Our Ulama (of the Hanafi Madhab) say that if a person tells 
his wife, "If you talk to Zaid and Amr then you are 
divorced" and she talks to Amr first then to Zaid, the 
Talaaq will apply and the meaning of Tarteeb (sequence) 
Maqaaranah (simultaneity) will not apply (thus the Tcdaaq 
will apply whether she talks to Amr first then Zcdcl and even if 
she talks to them separately and not together simultaneously). 
(Similarly) If a person says (to his wife) "If you enter this 
house and this house, then you are divorced" and she then 
enters the second house (which he indicated) first and then 
the first house, the Talaaq will apply (regardless of which 
house was enters first and even if it they were not entered 
consecutively). Imaam Muhammed says that if a person 
says (to his wife) "If you enter this house and you are 
divorced" then a Talaaq will apply immediately (even if she 
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does not enter the house). If the letter 'j' denoted Tarteeb 
then the Talaaq would depend on entrance ( into that house) 
making it conditional and not immediate (and no one is of 

the opinion that it has been used here to denote condition). 


The letter V sometimes denotes Haal 


>0 


m.a AiSJ Allia. j (_^3j (jJJ (JLaJl U Jr^i 

tlulj till 31 ahxl (jh 131 (jj3Lail ,'u'L.a (Jll La 4jlL« 

^La^M Oh '31 ^)laSLIl jLUi ,'i/i'L.a 0 llj LLjjjui il3VI (jj5Li 

Oh J h\\W (jjAj (jjLalj V (jjjiai j L_)13]1 IjViM jUSUJ 

Jjjlil Cyh H (j-al cl' j Ojp' 


Sometimes the letter 'j' denotes Haal (situation or state) 
such that it (the letter 'jj will combine the Haal (situation or 
state) with the Dhil Haal (the person or object whose situation 
or state is being described) and then (when the '/ denotes 
Haal) it will support the meaning of condition (in this case 
the 'J will denote that the subsequent clause is a precondition 
for the application of the ruling). An example of this (where 
'J denotes Hard and will support the meaning of condition) is a 
Ma'thoon (a slave who has been given permission to trade by 
his master) when his master says to him, "Pay me one 
thousand and you are free". Payment of the thousand will 
be a condition for his freedom (and he will not be set free 
immediately). 


Imaam Muhammed has written in 'As-Siyarul Kabeer', "If 
the leader of the Muslims says to the Kuffaar, "Open the 
door and you are granted sanctuary", they will not be 
granted sanctuary without opening the door (as opening the 
door is a condition for sanctuary). If he says to an enemy 
combatant, "Come down and you are granted sanctuary", 
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he will only be granted sanctuary he comes down (as 

coming down is a condition for sanctuary). 


Two conditions for the letter ' j' to denote Haal 


Jail]! JLaliaJ Aj bll Jl^ll ^^ic- jljjll (JaVl Lail j 

dul j liil 21 oAjil ^^aII (JjS Jgi LaS Aj ijJJ ^C. aJV 111 £12$ j (2112 
(jls (211 a ^gic- aJVaII ciullj c 12VI 2J12. aj^^JI (jls 

(Ja^3 Aj (JjilAlill ^-L^a A$j Aj3 (_3^>ll ^125 £-a VUa oAjc. ^lr- l_ V 

4_jic- 


The letter 'j' denotes Haal as Majaaz (i.e. it is not the literal 
meaning of 3 ') thus it is necessary (two conditions are 
necessary) that the word must support the meaning (the 
meaning of Haal) and proof must exist that the meaning of 
Majaaz is implied, as in the statement of the master to his 
servant, "Pay me one thousand and you are free" where 
freedom is acquired when payment is made. (The two 
conditions are present here as) Proof exists that Majaaz is 
implied as the master cannot make a thousand incumbent 
upon the slave while he is in his ownership (which proves 
that it is a condition for his freedom) and attachment to it is 
correct (it is correct to attach or link his freedom to the 
payment of one thousand ), thus it (the meaning of Haal) will 
be conferred to the statement. 


jlj (_]Li2l Ajl dzxA ji A_2 ,=u ja iJllilj (Jjllii Aliil (Jll jlj 

(J/n ~s 1 (jlS j_jl j Jaiill (jV ^11*2 2iil j A_nj LajS Ajjj (Jjjiijll 

jjj oAjLaaj (211 a AjIj 121 j AiVLi. ^)&l2all j_jl VI Jl^ll ^ i» 2 


(An example where these two conditions are not met and the 
literal meaning of ' 3 ' will be implied is) If a person (tells his 
wife), "You are divorced and you are sick or (he tells her, 
"You are divorced) and you are performing Salaah" then 
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the Talaaq will apply immediately (and the meaning ofHaal 
will not be implied here). If he had the intention of 

attachment (whereby he intended to attach or link the Talaaq 
to her getting sick or performance of Salaah) then his 
intention will be correct between him and ALLA AH (but 
since Shar'ie rulings are based on what is apparent, we will 
rule that Talaaq was issued immediately as is apparent). The 
reason for this (ruling that Talaaq was issued immediately) is 
that even though the word does support that meaning 
(Talaaq can be attached to performance of Salaah or getting 
sick) the apparent state opposes it (there is no proof to 
support that the meaning of Haal was implied thus its literal 
meaning will be taken). If the contrary to the apparent 
meaning is supported (that he meant it to be conditional) by 
his intention then it will be established (that it is conditioned 
and the Tcdaaq will apply only when that condition is fulfilled 
between him and ALLAAH. However we will still rule that the 
Tcdaaq was issued immediately as our ruling is based on 
apparent conditions which support Tcdaaq being issued 
immediately). 

An example when 'j' cannot denote Haal 

.Vffil V Jjiil (J-aC-l j oAA Ai. (3-3 j!j 

V jj]I (jV 4 aIc- j 

^bl5L!! -lj£l i i—ai’VI 


If a person tells another, "Take this thousand for 
Madharabah'and use it for trade it textiles (fabric, cloth)” 
then the act of Madharabah will not be restricted to trade 
in textiles (in other words the letter ' 3 ' will not denote Haal 
and trade in textiles will not be a condition for taking of the 


1 Madharabah is where one person provides the capital for trade; the other provides the labour 
and the profits shared between them. 
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thousand) but Madharabah will be general (one may use the 

money to trade in anything). The reason for this (why 
Mudharabah will not be restricted to trade in textiles only) is 
that trade in textiles cannot be the Haal for taking this 
thousand for Mudharabah (as they are in two different time 
periods; he cannot take the money and be trading in textiles at 
the same time but will first take the money and then later trade 
in textiles causing them to trade in two different periods, 
whereas the Haal and Dhul-Haal need to be in the same time 
period), thus it will not be restricted by the subsequent 
sentence (of "use it for trade it textiles"). 


Ruling derived from the above 

<21Jj Jgialla Clilll 121 A ViW jjI 3-1 12a j 

JU V 3il! <211 j (jV ^ <1 V 

4_j 5^3 4 msn 21ius j Igjlc- i— 

(jV <211 j ^-HiaII I2& 3*^ 4Jj3 <-23 Aj 

Jailll VffiVi 3a*Jl 

Based upon this (that the letter 'j' will not denote Haal if the 
statement does not have the ability to be so) Imaam Abu 
Hanifah£ □ says, "If a woman tells her husband, "Divorce 
me and you have a thousand" after which he divorces her, 
then (the Talaaq will apply but) nothing will be Waajib upon 
her (she will not owe him a thousand) because her statement, 
"You have a thousand" does not have the ability to be Haal 
(or a condition) for making a thousand Waajib upon her 
(since it is merely additional information and actual Talaaq 
has no recompense, thus there is no proof that it is a condition 
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for Talaaq) and her request, "Divorce me" is sufficient in 
itself (for requesting Talaaq and is not dependent on any 
further clause), thus we will not abandon practicing on it 
(her request, "Divorce me") without proof (we will not take 
the meaning of Haal if there is no proof that it is implied) as 
opposed to someone saying, "Lift these goods and you have 
a dirham" (where the 'j' will denote Haal) because proof of 
Ijaarah (that the person labour is being employed or leased) 
prevents practicing upon the literal meaning (there is proof 
that the meaning of Ijaarah is implied here thus the literal 
meaning will be abandoned). 

The letter 


L. is»‘n Ia] (JaxIujj 

I (Jlla cliil ICA dlLa Clla \ ;3-3 Icl ;lljl "s ls*\ (Jl! 

£jlil C ngc. 4_1 a JjiaJI Cl f\jj i-LCalial QQxjji] VjJS dlic (jjSo J&2 

« ICj 1(3-2 4^-® *—abLij 


The letter denotes subsequence with conjunction (will 
denote the subsequent action occurred after the statement 
made prior to it), which is why it is used in the Jazaa 
(consequence of a condition, the letter will denote that the 
sentence subsequent to it is a consequence of the condition 
prior to it) because it (Jazaa) is subsequent to a Sharth 
(condition). Our scholars (of the Hanafi Madhab) say if a 
person says to another, "I am selling this slave to you in 
lieu of a thousand" and the other (the buyer) replies, " Then 
he is free"; this will be acceptance of the sale through 
Iqtidha'un Nas (setting the slave free would require him to 
own the slave first thus his statement would necessitate that he 
accepts and sets the slave free) and freedom (for the slave) 
will be established after the transaction as opposed to if he 
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says " And he is free" (with the letter 'j') or "He is free" 
(without any prefix before it) as this will be refusal of the sale 
(as the statement "and he is free" as well as "he is free" would 
be additional information pointing out the slave to be free 
because of which the sale is invalid and not like in the letter 
which indicates that the subsequent action occurred after the 
statement made prior to it). 


Example Two 

„ - o * J -• ( I -*0-* j- 

Jg.lliSs-jl jiaj! Ijl j 

lill 4*Jaa3 4aJa3ll ;L_)jii! L.1~*>1 (JlaS 
fx jl La <—silij 4 jU£J! (._ nsc. e>^yf\ Lai! I>i 

JaLiaJ! 'f 4jlii 4jtlaa3 


If a person says to a tailor, "Look at this cloth, will it be 
sufficient for (to sow) a shirt" and the tailor replies that it is 
(sufficient), on which he instructs the tailor, " Then cut it". 
The tailor then cuts it but it is insufficient (to sow a shirt), 
the tailor will be responsible for it because he ordered the 
tailor to cut it subsequent to the tailor informing him it is 
sufficient (thus his instruction, "Then cut it" means "cut it if it 
is sufficient"). This ruling is opposed to when he says "Cut 
it" or "And cut it" after which it is cut because the tailor 
will not be responsible (as in this case his instruction to cut 
will not be subsequent and attached to the tailor informing him 
it is sufficient). 


Example Three 

(jl£ LllL (Jjjj L_ljjli]! ILa Lli a 


;dJll j]j 

Lalj 




Usool Shaashi 


If a person says to another, "I am selling this cloth to you in 

lieu of ten (dirhams), then cut it (if you accept the sale) and 
he (the buyer) cuts it, without saying anything (without 
verbally consenting) then the sale is complete. 


Example Four 


(Jjio Ja >uilll dull dill jllil dlii.1 (j! jJj 

I « ^ ^ ^ 55 S If > } 

4_uUill diiad 4u Jjdl l. n'qc. 4_ulull 

JjbUail V Sli 


If a person says (to his wife), "If you enter this house then 
this house, you are divorced" the condition (for Talaaq to 
apply) is to enter the second house immediately after 
entering the first house such that if a person entered the 
second house first and then the first house, or entered the 
first house but then entered the second house after a 
lengthy period, the Talaaq will not apply. 


sometimes describes the Illat 

dull llii II ;od*J (3-1 HI 41*11 Q^jljj] f.llil j^Slu Sij 

(3jpl (Jll <jlj ‘cJI^I Ijs. d*ll (jlii^p. 

^ (jlj dial (jlS (_^al dull 


Sometimes the describes the Illat (it will be used to 
denote a property or characteristic found in that person or 
item). An example of this (how describes the Illat) is if a 

person tells his slave, "Pay me one thousand because you 
are free" (in this case) the slave will be set free immediately 
and will not have to pay (his master) anything. (Another 
example) If a person tells an enemy combatant, "Come 
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down because you have sanctuary", he will be given 
sanctuary immediately even if he does not come down. 


i' is sometimes attached to the ruling of the 

Illat 

1 g s'1 g q\3-i^ ;c3-^ lil L« ,* x>l •>!' 

jLLa3 Jgjlall (jjXj Vj 4JuU 4aliiaj c" ^q\3-» 

UjJal i"i\»\gq\}-» (Jll j]j lA^jJal p\ t_n>«j \gq\;d)l! 4jlii 

4'i» y j Asl Uaj i" i<j\3n (jjAijJI ^3 Ig <jU->j i23.1ij 


In 'Jaamie Kabeer' it is mentioned that if a person says to 
another, "My wife's affairs are in your hands so give her 
Talaaq (on my behalf )" and he then divorces her in the same 
sitting, then one Talaaq Baa'inah (irrevocable Talaaq ) will 
apply (as the statement "My wife's affairs are in your hands" is 
ambiguous because of which Tcdaaq Baa'inah would apply) 
and the second sentence (the instruction "So divorce her") 
will not be permission to issue another Talaaq besides the 
first. It is as if he said (the meaning of his two statements will 
be) "Divorce her because her affairs are in your hands". If 
he were to have said, "Divorce her then I will hand her 
affairs over to you" after which he divorced her in the same 
sitting then a Talaaq Raj'ie (revocable Tcdaaq) will apply 
(as the statement "Divorced her" is clear and unambiguous 
because of which Tcdaaq Raj'ie would apply). 


° ^ O s-** ° % o 

U ■ laj i" iqU-i Ig (23.11J lA i" i\» -n j \ g q\J-, (Jljj 

Ij (jjAa-ail 1 g jl J (Jll jl 


d i» °i 


If he were to have said, "Divorce her and I hand her affairs 
over to you" after which he divorced her in the same 
sitting, then two Talaaq Baa'inah will apply (as the letter j' 
was used here which indicates that he authorised him to give 
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two separate Talaaq). Similarly if he said, "Divorced her 
and separate her (from me)", or (he says) "Separate her 
(from me) and divorce her", after which he divorces her in 
the same sitting, two Talaaq Baa'inah will apply. 


Rulings derived from the above 


oljjul jUiJI Cluj d l?ic- I lil lijlkLil Jll lift 

djiic-l (jja. OJJJj] AjIc- jV jl ICJC- Lj^jJ) (jis 

JjitJlj 1 g » ^>1 \ l^5JLa t-nlaj jl l-sll ClnM (_£jllikll lAx CljSl»La 

^ x ^ ^ f x ^ ^ — Jl ^ ^ ^ | O ^ | 

jl ICjc- r- jJ>]l (jjS CjjliiV ^ i» x>\l ICA j 


Based upon this (that the letter is sometimes attached to 
the ruling of the Illat) our scholars (of the Hanafi Madhab) 

that if a married female slave is set free then she will have 
Khiyaar (the right to withdraw from the marriage) whether 
her husband is a slave or free because the Hadeeth of 
Rasulullaah □ to Hadhrat Bareerah „ when she was set free, 
"You have become master of yourself so decide for yourself 
(you have the right to withdraw so decide whether you wish to 
remain in his wedlock or not)", establishes Khiyaar for her 
because of her becoming her own master by being set free, 
which is attained whether her husband is a slave or free. 


Rulings derived from the above 


tilLa £-CaJ (jlac-LuAllj (JjbUaJl jUlic. I 4jllca 4_La ^)3ll)j 

djCjlj C!jc-C 3 l^alau (jc- Jjj iJj r-jj>i' 

* ' ' / . '* * * * * ® ° ' l ' ' J- * \.o -OO 

dj^jliJ Uiui dlic dU]l dull ^jliak 1 £ q’i» 1 ClLail 
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pbUoii jliic-l ^JLLi-a laLa \ g \ tilLa LgJ j)\ l-yll 

Jjjc. (jjJ 4_kjJ>JI Jjjc. Jo CLibl^ll 4 j$JUs jIAjS «.Luu11j 

^jASLuj]! ujAAia LaSi 


Derived from the Hadeeth mentioned above ("You have 
become master of yourself so decide for yourself") is the law 
of considering (the number of) Talaaq on (the condition of) 
women (whether the husband has the right to issue three 
Talaaq or two Talaaq will be based on the state of the woman, 
such that if she is a slave the husband will the right to issue 
only two Talaaq regardless of whether he is a slave or not and 
if she is free then he will have the right to issue three Talaaq 
regardless of whether he is a slave or not), the reason for this 
is that the right (to sexual relations) over the wife belongs to 
the husband and this was not taken away from him by her 
being set free (as he still has the same right), thus necessity 
dictates that by her being set free his right (over her) also 
increased, which is the reason for giving her Khiyaar (in 
other words the reason for giving her Khiyaar is that the right 
of the husband over the wife increased, which is only possible 
by the husband gaining the right to three Talaaqs and in the 
Hadeeth it was the wife who was set free, making the condition 
of the woman the reason for considering the number of 
Talaaq). The increase of the right of the husband by her 
being set free is the Illat (principle cause) for considering 
(the number of) Talaaq on (the condition of) women, thus the 
ruling of gaining right to three Talaaq will be based upon 
the condition of the wife and not the husband as is the 
opinion of Imaam Shaafie □. 


'p is for suspension 
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lA&Alc-j Jaiill ^ ^^Ijlll Ajsu 4sjW ^j\ Alc. 4_i$J p 

Cllli.1 (jl (Jj-v'AH (3-3 HI IAj 3 ^SLaJI Ajib 

£Aij (jlxJJ oAix3 jjilia (jjJlia p (JjJlIa dull jlSil 

Ale. p (JjdUlj (JSUl (jlat.lj lAAAlc-j AullaJl Cl i» \j jLkJl ^ 4_ulu]l 
p (jjJUa p (jjJUa L — 1 bl Jll jlj 6A^.lj Vi £-SU ill L_UJjl]l j )£laJ (JjikAll 

d \x\j Jldll ^gJjS/l ClbtSj 4q°i W J^l AixS jlS]l Clliibl (jl (jlUa 

lljSH Id (Jj^aII Ale. oAsJj]! ^hlAA Ale-j 4uJlu]lj 4_ull]l 


'P' is for suspension (it indicates a delay between the sentence 
before and after it) however (there is a difference of opinion 
whether it indicates a delay in speech and ruling or only in the 
ruling and) according to Imaam Abu Hanifah □ it indicates 
a delay in speech and ruling (a delay in speech means that 
indicates that the speaker literally paused before making the 
next statement and a delay in ruling means that indicates 
that the statement after it applies after the first statement) and 
according to Imaam Abu Yusuf □ and Imaam Muhammed 
□ it indicates a delay in ruling only. The result of this 
(difference of opinion) becomes apparent in the example, if a 
person tells his wife, with whom he has not consummated 
the marriage, "If you enter the house, you are divorced 
then divorced then divorced". According to Imaam Abu 
Hanifah □ (it indicates a delay in speech and ruling and his 
statement would be the same as saying "If you enter the house, 
you are divorced^jhen divorced ^ then divorced", thus) the 
first (Talaaq) will apply on entry (will only apply when she 
enters the house), the second will apply immediately (as it 
will not be attached to the condition of entry since it was scud 
later) and the third will be void (because an unconsummated 
marriage terminates with one Talaaq and will be inapplicable). 


Whereas according to Imaam Abu Yusuf □ and Imaam 
Muhammed □ (it indicates a delay in ruling only and) all 
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three Talaaq will only apply when she enters the house and 
when she enters the house they will apply in sequence such 
that only one will apply (as the marriage will terminate with 
it and the other two will be inapplicable). 

If he said (to his wife), "You are divorced then divorced 
then divorced, if you enter this house" then according to 
Imaam Abu Hanifah □ (it indicates a delay in speech and 
ruling and his statement would be the same as saying "You are 
divorceddjhen divorced ^ then divorced, if you enter this 
house", thus) the first will apply immediately and the second 
and third will be void (as the marriage will terminate with it 
and the other two will be inapplicable) whereas according to 
Imaam Abu Yusuf □ and Imaam Muhammed □ only one 
apply when she enters as we have mentioned (that all three 
will be dependent on entry and will apply in sequence when she 
enters the house and since the marriage will terminate with the 
first the other two will be inapplicable). 


d jaixj Jajjoi]! (jil 1^1 V j-s/u duis 

iul 4 s°i W Aic- JlaJI 

JSLil UaAAic-j AiilUill Clialxjj Jlkll ^ (jQii 


If the marriage was consummated and the condition 
mentioned first (that is he said, "If you enter the house, you 
are divorced then divorced then divorced") then the first will 
be dependent on entry and the last two will apply 
immediately according to Imaam Abu Hanifah □ (as 
according to him it is as if he said, "If you enter the house, you 
are divorced^then divorced^ then divorced") and if the 
condition was mentioned last (that is he said, "You are 
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divorced then divorced then divorced, if you enter this house", 
according to Imaam Abu Hanifah) the first two will apply 
immediately and (only) the last will be dependent on entry 

(as according to him it is as if he said, "You are divorced... 
then divorced... then divorced, if you enter this house"). 

(However) According to Imaam Abu Yusuf and Imaam 
Abu Muhammed □ in both instances the all three Talaaq 
will depend on entry." 


'lJj' for correction 


Clul L$j (Jj-s.'ull Ch 1-^3 (JjSM ^»ULa Jgiliill 4-alllj JaiaJI (Jj 

(jc- (jjlii <Jj V 4jj3 (jV oAaJj CliiSj (jjlii (Jj V o-lklj (JjlLLa 

^gJsLU bis (JjVi j»Ubs 4-alllj (JjbM 

Vjikia ClulSjjj (jjlli 4jjS Ai C. 


is to correct an error by replacing the first (sentence 
before '&') with the second (after '&). (For example) If a 

person says to his wife, with whom he has not yet 
consummated the marriage, "You are divorced once, no 
but rather twice" then only one Talaaq will apply because 
his statement "No but rather twice" is correction of the 
first statement by replacing it with the second but 
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retraction of the first statement is incorrect 1 (because it is 
Jumla Insha'iyah) so the first Talaaq will apply and the two 

will be inapplicable (because a wife with whom the marriage 
has not been consummated comes out of his Nikaah with one 

Talaaq). If the marriage was consummated then three 
Talaaq would apply (since the first cannot be retracted the 
second statement will be a further two Talaaq). 


v jlill $ V udl cP&, Jli jl U liAj 
Jail]! 4sV<j-N (jV ■Ailij L-iau ; JUu ^Sil 4-aa.j u-lic- i—a^l 

(JjSM Jliaj! .lie. ^ (JjSfl jiUbs Jgjla]! CjUjU JaiaJI 

^jic. <_aWt oiLjJ) (jjjjlaj bliij fUJ £-a Jjjloll i-nj^ 

£l2ij! IL& (ji (jjiij Ifi oia.lj (jjilia CLljl ;<lj5 i— sbLkj (JjVI <—a]V] 
^ i~s ..a'l (jSLall «.UiiVI (jjSLl Lajl JaliJIj jliLl iLliij 

Jjjjlaj (jblla]! (jlSjl JjbQa]! ^ JaiaJ! Jail]! 

La] jfu (jJJJJ dJj V obaJj (jjiil a^Vi'q\J-» dliS (_]ls (jlj 


This ruling (that three Talaaq will apply as mentioned above) 

is different from him saying, "I owe a certain person one 
thousand no but rather two thousand" (as this is Jumla 
Khabariya, wherein retraction of the first statement and 
correcting it with 'ft'is permissible) such that according to us 
(Hanafi scholars) three thousand will not we Waajib on 
him. Imaam Zufar is of the opinion that three thousand 
will be Waajib. The reason for this (our proof) is that the 
actual purpose of 'ft' is correction of the error (the 
statement prior to it) by replacing it with the second 
(statement after 'ft') and (complete) retraction of the first is 
not possible (as he cannot retract his admission of debt) so the 
second will be put into effect while keeping the first 
(admission of debt) intact, and this is possible by making 


Correcting the previous statement using is only possible when the sentence is Jumla 
Khabariya (a sentence which has the possibility of being false) and not in Jumla Insha'iyah (a 
sentence which cannot be false). 
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another thousand Waajib upon the first thousand. This 
ruling is opposed to his saying, "You are divorced once, no, 
but rather twice" because that is Insha'iyah and the 
example above is Khabariya and an error can be corrected 
in Khabariya and not Insha'iyah, so correcting the word by 
retracting the error is possible in Iqraar (admission) and 
not in Talaaq (as it is Insha'iyah) such that if the Talaaq was 
issued in a manner of Ikhbaar (informing) by saying, "I 
gave you one Talaaq yesterday, no but rather two", then 
two will apply in the manner mentioned above (that 'Ch'wHI 
correct the previous statement of one Tcdaaq being issued and 
replace it with the second that two was issued, as it is Jumla 
Khabariya ). 


'u^' is for clarification 

La Lall QaJl*j La ClsLu! (jjSLia iLl! 

A \ y\ \ \ l ** u \ Kk a\a 

'uSl' is for clarification after negation (when something is 
negated then a doubt might arise as to whether certain aspects 
have been negated as well thus 'u^' will establish that it has 
not been negated). Thus it will affirm what comes after it 
(that it is has not been negated). As far as the negation before 
it (before 'u^'j is concerned, it will still apply by it (whatever 
has been negated before the 'u^' will still be negated). 

Preconditions for it to serve the purpose of 
clarification 

^blSLl! (jlii (jll (JjLaij! Lie- (JyjVn Lai! 4-a]5LJI i—sdaaJlj 

i— aiLilLs V!j CjIjjIj ^i-J! ILmLa 

Conjunction with 'u^' (such that it clarifies the level of 
negation by excluding what comes after it from being negated) 
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only applies when the speech is concurrence 1 (there is no 
pause between the first and second statement). If the speech is 
in concurrence then the negation will be attached to the 
affirmation that comes after it (whereby whatever comes 
after 'u^' will not be negated) and if not (if the speech is not in 
concurrence) then it will be a new sentence (and will have no 
relation to the negation before it). 


Example One 

'Jc. (jbLJ (Jll 1^1 ill I .'Ixi'va La <il!La 

^Ja3 (3^ (jV ~(_)La]! U-oC. 3-^3 

jLail L- Lb-Ll ^3 U 


An example of this (where '0& is said in concurrence) is what 
was mentioned by Imaam Muhammed □ in 'Al-Jaamiul 
Kabeer', when a person says to another, "I owe a thousand 
as debt" and the other person says "No (you do not owe the 
money as debt j howeveiY you owe the money) because of illegal 
seizure ("you illegally seized it from me)" the amount 
(thousand) will we incumbent upon him to pay because the 
speech (the statement, "however because of illegal seizure") 
was said in concurrence after negation clarifying that the 
negation was of the manner in which it is owed and not 
(negation) of owing the money itself. 


'in order for '0^' to act as a conjunction, whereby it clarifies the level of negation by 
excluding whatever comes after it from being negated, the speech needs to be in concurrence , 
and in order for speech to be in concurrence two conditions need to be met . These two 
conditions are; 

1) The speech must be uninterrupted such that there is no pause or break in the speech but 
rather the statement after 'l£ 1' is said consecutively and immediately after the first. 

2) What is being excluded from negation after must not be the very same aspect which is 
being negated before it. The same thing which is being negated first cannot be affirmed 
thereafter using '6^', in this case '0^' will not act as a conjunction but will denote a new 
sentence having no relation to the negation before it. 
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V 3-^3 4jjLaJI oiA (_jai ^_ya i—ail 3-3 ;(jblal (Jll jl 3Uji£ij 

(jlS (jl JLa]I l -3l' 3Llc 4_}3-3-" 

(JUall 33a' 3? V t— 331 ^3 

Similarly (another example of ') is if a person says to 
another, "I owe you a thousand in lieu of this slave" and 
the other person replies, "No, the slave is yours however 
you owe me one thousand (as a debt)". The amount 
(thousand) will we incumbent upon him to pay as it is clear 
that the negation was of the manner in which it is owed and 
not (negation) of owing the money itself. 

Ja3 3 ^ 3 * 3 :iP* 33i '3b ;33i 33 oAj 3 ^ 3^33 

i (jV 3-^'3l 3 jLail (jlS ^blSLSl 33aj 3 ! (jbliJ 
3 jLall Jj3 33^' ^ 3 La 11 3aJI jli 3:^.3 (jlj Cdchh 

JjbU 


If a person(<?.g. Ali) has a slave in his possession and says, 
"This slave belongs to a certain person (e.g. Zaid)" on 
which the other person (Zaid) says, "This slave never 
belonged to me however it belongs to so and so (e.g. Amr)”; 
if his statement, ("This slave never belonged to me but it 
belongs to so and so”)is said in concurrence then the slave 
will belong to the other (Amr) because his negationfo/ the 
slave being his) will be attached to the affirmation (of the 
slave belonging to Amr). (However) If he delays or pauses 
(before saying, "But it belongs to Amr") then the slave will 
belong to the one who admitted it belonged to another (i.e. 
Ali) and the statement of the person who it was claimed to 
be (Zaid) will be denial of the omission (when he paused 
before saying, "but it is Amr's" this will be a new sentence, 
separating it from his previous statement of denial, and will be 
testimony that it is Amr's and since testimony of one person is 
not valid, the slave will still belong to Ali). 
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V 4jL<vj IaV_j- 4 jpl jjij >«S i *•"l> j jJ 4-al j)l ^3j 

ov &ji (jn.ila-N j 4jLaj ojja.! j)$Jj 4 jIaJ .Vs» \l 

-*''^''-;> 5i - - 0 s a° * ^ " o' # s ^ a ^ ^ o - - *^° 

<Ij5 (_jL5La ^Vij V 1 g jj» j l^jLjiilj Sjl-^^l jjli jjc- i!il>JI 

^ - O Jl > - I f * * 1 ,, 0 0^ * ). S Jl i I 

Jgjjij (jl ojo^l j)$—!j oj.i^.1 ^ -il^j .vi» \l 3^) .i*j AjUjI oj^l j)5l—3 

(j-a j)V (jjVujJI (JUalsJ ^Jl*J 1 •vli.i^ jjj^J 4jLa3l ^C. j) )>«<»-*, 

(jUuul Vj (jUmJ^I 4_!ajju! 


If a female slave marries without the permission of her 
master (making the validity of her marriage dependent on his 
permission) for Mehr of one hundred Dirhams (which would 
belong to the master) and the master says, "I do not permit 
the contract (of Nikaah) for one hundred Dirhams however 
I permit it for one hundred and fifty Dirhams", the 
contract (of Nikaah) will be invalidated because the speech 
is not in concurrence (which is a condition for'a^i to act as a 
conjunction) since negation of permission and then 
affirmation thereafter cannot be concurred (coincide). Thus 
his statement "However I permit it" was said after he (just) 
negated the contract. Similarly if he says, "I do not permit 
it however I permit it if you give me fifty more Dirhams 
including the hundred" the contract of Nikaah will be 
invalidated as it cannot be regarded as clarification (of 
doubt after negation) as its precondition (to act as a 
conjunction clarifying the doubt caused by the negation prior 
to it) is that it must be in concurrence and it is not in 
concurrence here (as the second condition of concurrence has 
not been met, namely what is affirmed after must not be 
what has been negated before it.) 

' j ' 1 is to grant choice 




O o'** ' Jl-'-' O 

(jjjjS.Xa3! ^kl (Jjuii jl 
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' j'' is to include either one of the two mentioned (choices in 

the ruling). 


Example One 

<1 jjlii LaAAaJ aJj 3 jjlii li&j (_jls ji 

(jLnil 4_jVj 


Therefore (since 'ji' will include either one of the two 
mentioned choices in the ruling) if a person says (regarding 
his slaves), "This one is free or this one", then this will be 
the same as him saying, "One of them is free" such that he 
will have the right to clarify which one of them is free. 


Example Two 


£n]l UaAik! jjlii I^A ji !i& JllaJ! ^nj 1" iKj (Jll j]j 

j)j£j V (JSjxd! tilLs ilc. jij \/>g '10 (_J£J 

AjtliJ (ji 


If a person says regarding his slave), "I have appointed this 
person or this person to sell this slave", then either of them 
will be his representative (in this sale) and it will be 
permissible for either one of them to sell the slave. 
(However) If one of them sells the slave and the slave 
(eventually) comes back into the ownership of the Muwakkil 
(the one who appointed the others as his representatives) then 
the other (representative) will not have the right to sell the 
slave again (as the Muwakkil granted one of them the right to 
sell the slave and when one of them does so, the other will no 
longer have the right to sell the slave). 

Example Three 
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QuSjVI C oilAj oiA ji (JjJlia oilA Oj-uJj cliliS :JU jSj 

1 °l<a 4aiiaiSI l^sLlaaj'^ (JLaJI <_S^ AjSIjS! dlilllaj 

CA j 1 li^,Wl (Jll jS La 4jj)LaJ 1 aq . °l.a <alla-aSI (jLL ^ jJ>i] 


If a person, who has three wives, says, "This one or this one 
is divorced and this one", then either one of the first two 
(which he specifies) will be divorced and the third will be 
divorced immediately because it is in conjunction with the 
divorced one of the two. The husband will have the right to 
clarify which one of them is divorced as in when he says, 
"One of you two is divorced and this one" (whereby he will 
have to specify which of the first two has been divorced and the 
third will be divorced instantly). 


Example Four 


lik ji ILa ji Ica pii V cJll Icl ; ts SUj Soil fij <Jll ILa ^Jc-j 
■iaJ £i5o La Cilia.i Slli ICAj (jjCA CiJ 4jj3 <Sjjxaj (jlS 

Lk! ^SSijSj ciilaL ooLLj JjVI jS Lcic-j ciiSlillj LySjVl 

1 lag f La Cilia. i V 


Based upon this (ruling of Talaaq mentioned above) Imaam 
Zufar □ says that if a person says, "I will not speak to this 
person or this person and this person" it will be the same as 
him saying, "I will not speak to one of these two and this 
person" such that he will not break his oath until he speaks 
to one of the first two as well as the third. According to us 
(the majority of scholars of the Hanafi Maclhab) if he speaks 
to the first only then his oath will break and if he speaks to 
the last two then his oath will only break when he speaks to 
them together (as it is the same as him saying "I will not 
speak to this person or I will not talk to this person and this 
person "). 
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Example Five 


1 xag il j_jl 4_i (jlS !c& jl \l ICA ^ (Jlljij 


If he says, "Sell this slave or this slave" then the person will 
have the choice to sell any of the two he wishes. 


Example six 


lift ^jic- ji lc& Jc. C5-? 3^1 j 

La&CaJ JjIjjj Jaiiil (jV ^Lu <A2kj 4ilrv ^j| Juc- J1 a]I 
4^_jLol] La JiLai! L- l-v^ailj 


If a person adds ’j' 1 to Mehr by marrying her with this 
(Mehr) or this (Mehr), then according to Imaam Abu 

Hanifah □ Mehr Mithal (the Mehr commonly given in the 
area) will be used to decide the matter as his statement 
includes both of the two mentioned and Mehr Mithal is 
what should be Waajib (as when the Mehr is not stipulated or 
unclear then Mehr Mithal is Waajib), thus that which is 
closest to it will be specified (that amount of the two which is 
closest to Mehr Mithal will be specified to be the Mehr). 


Rulings derived from the above 

Icl iblLJI 4 j 1 c. rfi 2 jlSl ilia 

-* _,o ^ t q ^ Si ^ ^ ji \ & 0 ^ ^ a * * £ \ *■ 0 f j-j o > 

-LjjjoiJ ^ LaA-lklj ^»LgjVI (3lc. (iljCI laj ^ Clilia jl Cilia 
,*ig LilSl -lajld] &.Vs» \\ Cl C3j 1 .ag °l.a C 2 J j 3^ 


Based upon this (that 'j' 1 will include either one of the two 
mentioned choices in the ruling) we say that Tashahud is not 
Fardh in Salaah because the Hadeeth of Rasulullaah □, "If 
you say this (recite Tashahud)or do this (sit in the fined 
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Qa'aclah) then undoubtedly your Salaah is complete" has 
made completion of Salaah dependent on either one of 
them (i.e. Salaah will be complete by either the recitation of 
Tashahud or sitting in the fined Qa'adah) such that both 
(Tashahud and the fined Qa'adah) cannot be a requisite 
(Feirelh at the same time because 'j' 1 will include only one of the 
two in the ruling and not both) and the final Qa'adah is 
already unanimously (according to edl schools of thought) 
Fardh, thus recitation of Tashahud will not be Fardh (as 
according to this Hadeeth one of the two is a condition for the 
completion of Salaah and it has already been established that 
the fined Qa'adah is Feirelh anel a condition for the completion 
of Salaah, thus the recitation of Tashahud cannot be). 


When 'jl' is used in negation 

.IsJj L.Jgi 4-alSUl oIa 

dJji '£ piivi uki^i ill k^tlk ji ilk fkl V Si 3 ] 

dill jl 11 a Ai. jijVill 4LaAAdl 


Then (another important rule which one should remember 
with regards to the usage of 'jl' is) if this word ( 'j '') is used in 
negation (used in a sentence where something is being 
negated) then it necessitates the negation of both objects 
mentioned such that if a person says, "I will not talk to this 
person or this person", he will break his oath if he talks to 
anyone of them (and he will not have the choice to specify 
who he will not talk to). (However) When it is used for 
affirmation it will apply to both objects with the right to 
specify (he may clarify which of the two he is referring to) as 
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in when he says, "Take this or that" (one will have the 
choice to specify which to take). 


The necessity of having choice 


4jjIA5Ls| iul (Jll 4^1 jVI (j-aj 

^ 1 jl ^S\ \\& 1 ]~i 1 L-a Jaljjjl ^ja d .A a j jl c. 


Amongst the necessities of having choice (the right to choose 
any of the specified objects) is general permissibility (to 
choose any one of them). (As in) The verse, 


"The Kaffaarah for this (for breaking a deliberate oath) is to 
either feed ten poor persons with food of average quality 
with which you feed your families, or to clothe them (the ten 

poor persons with clothing that at least covers a major portion 
of the body), or to free a (Muslim or non-Muslim) slave" (in 
this verse one is permitted to adopt any of the above as the 
method of paying his Kaffaarah and even all three if he is able 
and so desires). 


1' comes with the meaning of "unless" 


ji 3] 4&I 3^ u? ' 13t 3 U 

'j (Jll j] (Jll jIc. c 5 -^- ; 3 -^ 

3^^ jgI k jl oi& 3^3 3 33! 3^"-^ 

4 jl-aj 3 ^ ^ Vji 4_pl-^ 313 j]j t —Vji 


Sometimes '3' comes with the meaning of unless (which is a 
meaning of 'J^j. (As in) The verse, 


You have no choice in the matter unless He forgives them" 

(Surah Aal-Imraan: 123) 
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in which 'jt' has the meaning of unless (Based upon 

this) Our scholars say that if a person takes an oath saying, 
"I will not enter this house or this house", 'j' 1 will have the 
meaning of "Unless" (making his oath actually mean, "I will 
not enter this house unless I enter this house") such that if he 
first enters the house mentioned first then his oath will 
break but if he first enters the house mentioned second 
then he will be absolved from his oath (as he fulfilled his vow 
by not entering the first house unless he first enters in the 
second house). 


Example Two 




Another example (of the above, where 'f'has the meaning of 
unless) is if a person says (to one who owes him money), "I 

will not separate from you or you pay my debt (the money 
you owe me)" which means, "Unless you pay my debt (the 
money you owe me)". 


indicates limit 


plk^aj Laj bljll 1 gllS La lila 

Ijl Jliu aSil 4-a^.j ,'ixa-sxi (Jll La <IllLa ) 4_Lalc. Clulfi 

jl ^ jl (jl 

L_j)lia]l (jV \ g 1 4_Lalc. 4-ai5LI! CljjlS (Jill! c5-^ = *' 3 L)itt 

jla L-JjLial] 4jl t. ^XLaj l g llilalj j!ila il-liJa^M 3urvJ 

4jlJul <Jj 3 jc- filial 
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('J^') indicates limit just as V)'. If what precedes it ('J^') 
can be prolonged and what comes after it can be its limit 
then will be used for its literal meaning (to indicate 
limit). An example of this indicating the limit) is what 
Imaam Muhammed has said when a person says (to his 
slave), "My slave is free if I do not hit you until a certain 
person intercedes" or "My slave is free if I do not hit you 
until you scream" or "My slave is free if I do not hit you 
until you complain" or "My slave is free if I do not hit you 
until the night sets in" then ('J^-') will be sued for its literal 
meaning (to indicate limit) because to hit repeatedly can be 
prolonged (until the specified limit) and the intercession of a 
certain person and others alike it (screaming, complaining, 
night setting in) can be limit for hitting, thus if he stops 
hitting before the specified limit, his oath will break (and 
the slave will be set free). 


Example Two 


oj, ' % ' 


If a person takes an oath that he will not separate from his 
debtor until he pays his debt but then leaves him before the 
debt is paid, his oath will break. 


If 'Urf opposes the literal meaning of 

(j! (. Vt-s 4 sYs-nIIj I ill 

1 — A Vi'qj j| 


If practising upon the literal meaning (of 'J^') is impeded 
by some hindrance such as 'Urf' (then the meaning of 'Urf 
will be considered), as in taking an oath that he will hit him 
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until he dies or until he is killed, this will be taken to imply 
a severe hiding based upon 'Urf' (the common usage of this 
term implies a sever hiding thus it will be given preference 
over the literal meaning). 


If the verb cannot be prolonged 


<3jSn 2ui^ jivij bul <3jSn fl j y 3 

<iiil .'i/a-y/i Jli La pljyaJI «.l ULoI 

V o-lij aia oljll j _ 5 ik (Llil ~S (jl (Jll lil 

oil—ij <_ 5 .ll £"li jA ( 3 j (jUj^U 4jlL- V 4j.iij]l <jV i“iWj 

La£ jLLaS (JL ( _ 5 i*-aJ <j_j5LiS <_ 5 ic- (J-42»_l3 pl_^2>. ^iLaj 

oolj> 2 ». IjUjI i 21 jI (jl (Jl! 


If what precedes it ('J^') cannot be prolonged and what 
comes after it cannot be a limit but the first (what precedes 
'J^') has the ability to be a condition (Sharth) and the 
second (what comes after 'J^') has the ability to be the result 
(consequence of the condition), then it (what comes after 'J^') 
will be the result (consequence of the condition). An example 
of this (where the verb which precedes cannot be prolonged 
and what comes after cannot be a limit) is what Imaam 
Muhammed □ has said that when a person says to another, 
"My slave is free, if I do not come to you so that you can 
give me breakfast" after which he goes to him but does not 
receive breakfast, then his vow will not break (and the slave 
will not be set free). The reason for this is that "breakfast" 
cannot be a limit for coming to him but rather serves more 
as an incentive for coming to him and (breakfast) has the 
ability to be the result (consequence of the condition) because 
of which it will be made into the result (consequence of the 
condition) having the meaning of } ‘J^' (so that), thus it will 
be as if he said, "If I do not come to you because of which 
you will give me breakfast (then my slave is free)” (and since 
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the master fulfilled the condition of coming to him for 
breakfast, his slave will not be set free, even though the host 


did not serve him breakfast). 

i—iiaaJ! V (jlj !i& Ijlj 

i3jl jLl j_jl (_£.3c. (Jll I jl ^JUu <U)I A-Ai.j ,'l/a'V/i (JllLa Alla (jJsJLaII 
^ euli ^jj]! ^ (jlj (3-lic. 

(jjiia]! qxs ^2klj 3^ *—iuial Ual AiV iSUij i" IW .ajj]! (3? >a -^ c - ^g'i) 

' ' \ 0 ' 9. 9' * , > > f * „ " " - I 

Ij)^. Alia uj^-J u' V j*} j J) 

Llajal j.a’V.al' (jjSLiS 


If this (making what precedes it condition and what conies 
after the result) is not possible because what is last (after 
'J^') cannot be the result of what is first (before 'J^') then 
it Cj^') will be only for conjunction. An example of this is 
what Imaam Muhammed □ has said that if a person says, 
"My slave is free if I do not come to you then eat breakfast 
with you today" or he says, "My slave is free if you do not 
come to me and eat breakfast with me today" after which 
he comes but does not eat breakfast with him on that day, 
then his oath will break (and the slave will be set free). The 
reason for this is that when he ascribed both actions (of 
coming and eating breakfast) to himself, his own action 
cannot be a result (consequence of the condition) of his own 
action (as the second action is not in his control) then it will 
be merely for conjunction, making (fulfilment of) all (both 
coming and eating breakfast) a condition to be absolved (of 
the oath). 
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' J]' denotes the extremity of the limit 


^ i» a Alij (jiaaj 4jlaJ! ^Jl 

^3 4_jl*JI V il-iliVI 3lll (jlfi 3-»\ 31 jjVI ^JaLa JllAj jjJLslSI 

^ iULVi ill o)j e^' 


’ Jl’ denotes the extremity (farthest point) of the limit. At 
times it indicates the action is prolonged (until the limit) and 
in some instances it indicates that the action terminates (at 
the limit). If it indicates that the action is prolonged then the 
limit will not be included in the action (whatever has been 
ordered will be carried out until the limit and will not include 
or surpass that limit) and if it indicates that the action is 
terminates (at the limit) then it will be included (whatever 
has been ordered will be carried out until the limit and the 
limit will include and at times even surpass that limit). 

If ' J]' indicates that the action is prolonged 

JajlaJI (JiJ V JaulaJI 11 a Jl (jlSLiJI !i& Clujiuil (JjSM Jlaj 
V i—ala. jl “UIajj e lli 4a]j Jl jl_iiJI £-Ij JlaJI j Jill 

.U1L.VI mi M ij gLiil jSuii ’j£&\ cjl Jl l&a fkl 



An example of the first (where it indicates that the action has 
been prolonged until the limit) is (if a person says,) "I 

purchased this building until this wall" whereby the wall 

will not be included in the sale (as indicates that the area 
which has been purchased extends/stretches/prolongs until the 
wall and will therefore not be included in the sale). 

An example of the second (where it indicates that the action 
terminates at the limit) is (if a person) purchases something 
with the right to cancel the transaction until three days (by 
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saying, "I purchase this from you on condition that I have the 
right to cancel the transaction until three days" whereby the 
third day will be included and on the third day he will still have 
the right to cancel, as indicates that the right to cancel the 
transaction terminates after three days and the right to cancel 
will still be valid on the third day). 

An example of this is if a person takes an oath, "I will not 
talk to a person until a month" whereby the entire month 
will be included in the ruling, as it indicates termination 
here (it indicates the period in which he will not talk to him 
terminates after one month). 


Rulings derived from the above 


aJjS Jgi i»Jl ^SL^, c L. j ills 

V UAila -UlLLU 1 %a' J\ JUS J\\ : Jud 

I „ j- ^ O £ 0 $ ' ^ 00 J "" K ' o ° ^ o 

ilia I^JjAlS! CljJC-jLui 

oiul! ^1 oj_LJ! dlaj La ojjc- ^bLuJI AjIc. A_Jj 3 Jgi 


Based upon this (that at times'^ will indicate that the action 
terminates at the limit) we say that the elbows and ankles are 
included in the order of Ghusal in the verse, 


"Wash your faces, your arms up to (and including)the 
elbows, pass wet hands over your heads and (wash hour 
feet up to ( and including hour ankles ." (Surah Maa’idah: 6) 

The reason for this is that here indicates termination 
(of the action of washing) because if it does not indicate 
termination then washing would extend to the entire arm 

(one would have to then wash the entire arm if the limit of 
washing had not been specified and in accordance with the 
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rule that when '^f indicates the termination of an action the 
limit will be included in the action, we say the elbow and 
ankles are included in the act of washing). 

This (because at times'^ will indicate that the action 
terminates at the limit) is why we say the knees are a part of 
the 'Aurah' (private area which is compulsory to conceal) 
because '(J ]' in the Hadeeth of Rasulullaah □, "The 'Aurah' 
of a man is form his navel up to (and including) the knee", 
indicates termination (as the Aurah' would have extended up 
to the feet had its limit not been defined, i.e. the point of 
termination not indicated) because of which the knee is 
included in the ruling (of being part of the Aurah'). 


'iJ\' can indicate postponement 

Clu! (Jl! lil Ilia Ia^Jj Aiij A3j 

jaji llblA. IjJuc. JL2JI JjbUail ajj V <i Aij Vj Jjilia 

1 f ' o' ° ^ * j; o " *■ * ' 

lJalaluVlj Aa] ^LLaJ V jfiA (jV 

<iic. jjikUi! (jbUailj 


At times 'Jv will indicate the postponement of the action to 
limit indicated (that the action will only apply when that limit 
is reached) because of which we say that if a person tells his 
wife, "You are divorced up to a month", without any 
(specific) intention then the Talaaq will not apply 
immediately (but will be postponed to the end of the month 
and will only apply then) as opposed to Imaam Zufar □ (who 
says the Tcdaaq will apply immediately and the clause of "up to 
a month" will be futile). The reason for this (our proof) is that 
"up to a month" cannot indicate prolonging the action (of 
Talaaq as it is not an act which can continue repeatedly) nor 
can it indicate termination (when the act cannot be prolonged 
there is no need to indicate its limit) but Talaaq can be 
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postponed by affixing it to the occurrence of something (i.e. 
it can be made conditional, whereby it only applies on the 
occurrence of something), thus this is what it will be said to 
imply. 


'c^'is for obligation 


(Jls ii, fc'lN J (jJjioJI oil4 \:^\j ^gic- 4-alfo 

jl ijl! La i _a!iLij ^glc- i i _all (jbla] 

^gic- Jgjjia! (jj-ctaJ! (jjlj Oh lil ; ^)ij5L!il jjLJI cs^ lift ^gic-j 
;Ljli Cl ).)* a\fui o^LulSIs l i\»qq (_JaI Cl -a ojjuiC- 

(J.m.Ml jLli.j (ili^SLs l l\»q4 a^ylliC- aj jl oj,L:».^ jl oj>1c.j Jgj_jxal 

Uf'^i 


'<^' is for obligation (i.e. to make something obligatory) and 
in reality it gives the meaning of superiority and elevation. 
Based on this (that 'u&' makes something obligatory while 
providing the meaning of superiority) if a person says, "For a 
certain person, upon me is one thousand" (which is the 
equivalent of saying, "For a certain person, one thousand is 
obligatory on me"), it will incumbent upon him as a debt 
(and not as a trust as denotes superiority as well 

indicating that the other person is superior to him, in that he is 
his creditor) as opposed to having said in my 

possession^ "For a certain person, one thousand is in my 
possession"), '&-*'• with m e("For a certain person, one 
thousand is with me") '(Jp- towards me ("For a certain 
person, one thousand is towards me." Whereby in cdl three 
instances the thousand will be incumbent upon him as a trust 
and not as a debt). 


Based upon this (that adds the meaning of superiority) it 

is mentioned in 'As-Siyarul Kabeer' that when the leader of 
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the fort says, "Give me sanctuary upon ten of those 
residing in the fort" and we do then ten in addition to him 
(the leader) will be given sanctuary and the leader will have 
the right to choose which ten will be given sanctuary (so as 

to fulfil the dictates of'<j&' granting him superiority over the 
other ten). (However) If he were to say, "Give me sanctuary 
and ten others from the fort" or "Give me sanctuary then 
ten others from the fort" or "Give me sanctuary thereafter 
ten others from the fort" and we do then it will be the same 
(sanctuary will be for ten people in addition to the leader) and 
the right to choose (which ten will be given sanctuary) will be 
for the one giving sanctuary (the Muslim leader). 


At times will have the meaning of the letter 


i—all ^gic- 11 a C’Vi* j (Jl! j] ^glrv IjliJs ^ ^gic. Sij 


Ik a ) 


Sometimes 'J*' will have the meaning of the letter V as 
Majaaz such that if a person says, "I sell this to you on a 
thousand", 'J&' will have the meaning of V (it will be the 
same as saying, "I sell this to you in lieu of a thousand") 
because of proof being present that it is a transaction of 
exchange (the words "I sell" indicate this). 

At times 'J&' will indicate a condition 


(ji iW-i} ^ (Jll -lajljill lit a \ ^gic- 

Cllll! lil l^gJlaj iul (_]l3 1 d V 

(jV jLal! L- 1 -n J V oCaJj 1 g i—iill ^gic- ^lj 

jLall liajjui Cl)\ Ml Ja^uill ^ i» a CjSj 1 ig A 


At times will indicate a condition, (such as in) the 
verse, 
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"Accept the pledge of allegiance from the Mu'mineen 
women and seek forgiveness from ALLAAH on their behalf 
when they come to you on condition that they pledge not to 
ascribe any partner to ALLAAH." (Surah Maa'idah: 12) 

Based on this (that ' sometimes indicates a condition) 

Imaam Abu Hanifah says that if a woman tells her 
husband, "I will give you one thousand on condition you 
give me three Talaaq" and he gives her one Talaaq then the 
thousand will not we Waajib (for her to give to her husband) 
because '^'here indicates a condition, thus the issuing 
three Talaaq will be necessary for the money to be Waajib. 


indicates containment 

i"(Jl! lil (Jll jllic-ljj 

oLaJ>] jl Jg-3 IjjJ 

The word is used for Tharf (to indicate that the item 
before it is contained within the item after it). Based upon this 
principle (that 'ft? is used for Tharf) our scholars (of the 
Hanafi Madhab) that if a person says, "I (illegally) seized 
cloth in a scarf" or "I (illegally) seized dates in a basket" 
then all will be Waajib (it will be Waajib to return the cloth 
along with the scarf it was taken in and the dates along with 
the basket it was taken in). 
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'i£ is also used to denote place or time 


*iui! Ill li! (_jL<s^]l ^^9 4 _a 1$JI ol& fl 


C5^ ‘ , . , „ v 

■CosJij ^Uu <Uil i. kmjj j^j! (Jla3 13c- (JjllJa t —(Jjib (jW (jl-aj^l 

Clul (Jll (llil Jgi (_gj.'i>.aJ ^lij iul 4Cu*.j 

^iia LaS IjbUail £J3 j lac- Jjllia Clul <Jj3 q \£> .Ac. (JjJlia 

l^ul (^1 ^1*1 <&l 4 S°lWj^jl ejAA j laM-a-N (jjjjjjLall ^ _^La]l 

jSj al^jiJl (jl^ Cuj^Jal 111 j ^Ha (jbUall ^iu cli^.'w 111 
4ulll A_ya.j Vjia ^l^j'l/l (Jjjjoi ( _ s -ic- ai]l j^ya p-3=k Jgi JjbQail 
4Aiu C i~*> x-o ^>^1 c5_?^ J^J ^-i j*aJj>A]l j»C*J ?.J)iJI (Jjiu JjbQall 

^jic. ^aj 4jll laS dull j )\dll C (jl J^ji! Jjl 31 Clil (JtLaj 
^jlc- dill ^aj laS dull ^)g.llll C (jl iJll j]j ^dll ^_y-^ 

j)$ dll fc. Id dUCa^l 


Then 'J' is (also) used to denote time (that the verb occurred 
in a specific time) and place (that the verb occurred in a 
specific place). If it is used to denote time such that if a 
person says, "You are divorced in tomorrow" then 
according to Imaam Abu Yusuf □ and Imaam Muhammed 
□the ruling (of when Talaaq will occur) will be the same if 'J 1 
is mentioned or if it is omitted such that if he says, "You 
are divorced in tomorrow" it will be the same as saying, 
"You are divorced tomorrow", whereby the Talaaq, in 
both instances, will apply at first dawn (the next day). (On 
the other hand) Imaam Abu Hanifah Dis of the opinion that 
if "Jr is omitted (by saying, "You are divorced tomorrow") 
then the Talaaq will apply at first dawn (as this indicates the 
onset of the next day) and if 'J' is mentioned then it would 
imply that the Talaaq will apply in a unspecified time 
tomorrow and if he has no intention for a specific time then 
(only) will the Talaaq apply at first dawn as there is nothing 
else to dispute it (as when he does not have an intention of a 
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specific time there is nothing to imply that the Talaaq was 
meant to apply on another time) and if he has the intention of 
the evening (of tomorrow) then his intention will be correct 

(and the Tcdaaq will only apply on the intended time). 


An example of this (how the ruling differs when 'fj* is 
mentioned and omitted) is when a man says (to his wife), "If 

you fast a month then you are divorced", whereby the 
Talaaq will only apply if she fasts for a (complete) month as 
opposed to if he says, "If you fast in the month then you are 
divorced", whereby the Talaaq will apply if one fasts for 
even a brief period in the month. 

When denotes place 


Hil jjSL) Jgi ji jllil jilla Cllit <ij3 (_]L<s3 jlSHsil ^ 111 j 
111 ilia 4_s3jla]l jUifrUj (jSLaSM Jgi jblla'iM l^Hia 

ajj Hus Jiail jl£i jla jlSH jl lA'O AiLHalj .Jc. 1 _ 

(jlfi jl L5^ 

jV jlSHil jl jUjil Hil (J'sxsll jjfs lajlCil (_]Hus ^1 j.'iat'il 

(_5.il*! Hi ‘CCi.j .'il'sl (Jll (_iiJsi! o jiilj o jlilj jiiaCii lull Jiail 

jAj 'OsiuoS IcSLa ,'i-v1mxs\ 1 Hiis'i>« jl iJla 111 ; jl5UI ^<sl-%\l 

,'|-yli/s\l jH. ^jLlil jlfijlj d) W) .wluislt ^ jll. f jiHitj, .'i-yldll 
^ Hi^y >1i ji Hijjda jl ](]\1 jij 1 iW 1 V . W m/sll ^3 ^jiidusilj 
Vj .Knull ^3 ^j^sliusilj L_!jjjJaisil jjfs JajiLuiJ IcSla A^-oull 
(JjjlaiH ^ajj HiV'Q jl ;ljla ji J r^lj 1 T j jl ‘✓lit jjfl lajiidu 
^jj j^.jij cilia.) jMj/s' ; >\l ^jj cisHsj jMjxs'^ll ^jj (_Jia jHa IcSla 

Cima i V A x l-vll X) ) -A X \ \ 


If it is used to denote place, for example when a person says 
(to his wife), "You are divorced in the house" or "You are 
divorced in Makkah" then the Talaaq will apply 
unrestrictedly in any place (where it was issued even if not in 
the house or Makkah). In consideration that 'l£ comes for 
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Tharf (to indicate that the verb before is occurring within the 
time or place specified after it) we say that if person takes an 
oath to do something and ascribes it to a time or place (that 
he will do it in a certain time or in a certain place) then if the 
action is such that it can be accomplished by the doer 
himself (and the presence of another is not required for it to be 
executed, known as 'F'il Laazimj then it is incumbent for the 
doer to be present in that time or place. If the action is such 
that it is executed on another (whereby the presence of 
another is required for it to be executed, known as 'F'il 
Muta'ddie') then it is incumbent for the one on whom the 
action will be done (Mafool) to be present in that time or 
place. The reason for this is that an action materialises 
when its effects become apparent and (in 'Fil Muta'clie) its 
effects will become apparent on another (thus the presence 
of the other will be required in that time or place in order for 
the action to materialise). 

(An example of "F'il Laazim' is what) Imaam Muhammed 
has said in 'Al-Jaami'ul Kabeer' that if a person says, "If I 
swear you in the Masjid then you are like this (divorced, 
free, etc)” and he then swears such that the one who swore 
(the doer) is in the Masjid and the one who was sworn at 
(Mafool) was out of the Masjid, his oath will break (and the 
Talaciq, freedom, etc will be in effect as swearing is an action 
which can be accomplished by the doer himself ('F'il Laazim') 
and requires the doer to be present in the Masjid when the 
action occurs) and if the one who swore (the doer) was 
outside the Masjid and the one who was sworn at (Mafool) 
was inside the Masjid then his oath will not break (because 
'F'il Laazim' requires the doer to be present in the time or 
place when the action was carried out and since the doer was 
outside the Masjid when swearing his oath will not break). 
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(An example of 'F'il Muta'ddie' whereby the action was 
ascribed to a place is) If a person says, "If I hit you in the 
Masjid then you are like this (divorced, free, etc)" or (he 

says) "If I wound you in the Masjid then you are like this 
(divorced, free, etc)" then it would be necessary for the one 
who was struck or wounded to be in the Masjid (when the 
action of hitting or wounding is carried out for the oath to 
break) and it is not necessary for the one who hit or the one 
who wounded him (the doer) to be in the Masjid (at the time 
when the action was carried out) 1 . 

(An example of 'F'il Muta'ddie' whereby the action was 
ascribed to a place is) If a person says, "If I kill you in a 
Thursday then this will happen (my slave will be free, etc)" 
and he then attacks him the day before (Wednesday) but 
dies on Thursday, then his oath will break (as 'F'il 
Muta'ddie' requires that the one on whom the action is done 
must be present in the place or time when the action is carried 
out, and when the victim died on Thursday, it is established 
that he was killed on Thursday) and if he is attacks him on 
Thursday but he dies on Friday, then his oath will not 
break (because when the victim died on Friday, it is 
established that he was killed on Friday). 


'(J' sometimes indicates a condition 


bl9 Jajii]! JjiUa 1ui (Jls lil 

diilii (j! Jgi Jjilla Clu! (JjS JjbLLJI 


1 The scenarios and rulings of the above are as follows; 

1) If the one who was hit or wounded was inside the Masjid when the act of hitting or 
wounding occurred and the doer, i.e. the one who did the hitting or wounding, was out of the 
masjid, then his oath will break. 

2) If the one who was hit or wounded was outside the Masjid when the act of hitting or 
wounding occurred and the doer, i.e. the one who did the hitting or wounding, was inside the 
masjid, then his oath will not break. 
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tyJalaJlj (jbUall Vi j (JLaJI JjbQall ^iSj 

jJj ^UaJ ^»jJ ^-Nxi JjJlla CLlji ;<Jl3 ^aL^JI 

UjjC -lie. JjbQa]! ^3j (_JjI]I (_ji i21]j (jlS (j! ^ajJ ;(Jl! 

(j^s U^ 2 *- (_3 <_S^ (jlS (j'j AxJ) i^ya (jjixuaLil 

ji ^gJliu ^Jl4^ Jgi (_3^Ua tlul ;<Jll jJ dll3ljj]l ^gij Ac-llull lilii ^aJI 
Jjiiaj V Ja^uJI Ik <n (21]i (jlfi <ii)l o3l^)l Jgi 

If '(^' is attached to an action it will indicate that it (what 
follows) is a condition (for the ruling to apply). Imaam 
Muhammed □ says that if a person says (to his wife), "You 
are divorced in your entrance to the house" then this has 
the meaning of a condition (it is the same as saying, "You are 
Divorced if you enter the house") and the Talaaq will not 
apply before entrance into the house. 

If a person says (to his wife), "You are divorced in your 
menstruation" (which is the same as saying, "You are 
divorced if you menstruate") then the Talaaq will apply 
immediately if she is already menstruating and if she is not 
menstruating (at that time) then it will apply when her (next 
period of) menstruation begins. 

It is mentioned in 'Al-Jaami'ul Kabeer' it is mentioned that 
if a person says (to his wife), "You are divorced in the 
coming of day" (which is the same as saying, "You are 
divorced if the day conies") then the Talaaq will not apply 
until the coming of dawn (as this will establish the coming of 
day). If he said, "You are divorced in the passing of a day" 
(which is the same as saying, "You are divorced if a day 
passes"), if this is said at night, then the Talaaq will apply 
at sunset the next day because of the condition being met 
(the passing of the day has been established). If this ("You are 
divorced in the passing of a day") was said during the day, 
then the Talaaq will apply at the same time the next day (as 
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this will establish that a day, which is twenty-four hours, has 
passed). 

It is mentioned in 'Ziyaadaat' that if a person says (to his 
wife)," You are divorced in the Will of ALLAAH" or "You 
are divorced in the Wish of ALLAAH" then this will have 
the meaning of a condition (it will be the same as saying, 
"You are divorced if ALLAAH wills” or "You are divorced if 
ALLAAH wishes") such that the Talaaq will not apply (at 
all). 


The letter is for correlation 


IjlA jylajj (jUallVI fVl £-daj JjldaJbU s-loll 

dJbli -Lajd <_gi A-UaII (jl 

(jl (JjLaS?t lift dn'l lil jpuJ! dJblA (jjJ £jlll ^UjjI l- i> jj 

Jiki lill (JjLaS/1 jj5o (jl V (JjL aS/lj 1 £J-^I jjjSo 

(jjLaixs £jj 4ji ^glc- tilJi £jlll l_llj Jgi (Jlill ^gi s-UJI dja 

lid) jjjSLj9 1 »°i ±a (j_jSLj bis 


The letter V is for correlation (to link or associate that on 
which it is attached with something else). This is why it 
usually accompanies (is attached to) the price (in a sales 
transaction, known as the 'Thaman'). This (the reason why V' 
will be attached to the price) is because the item on sale 
(Mabee'a) is the primary entity in a transaction and the 
price (Thaman) is merely a condition (for exchange) in the 
transaction because^ the reason why the Mabee'a is the 
primary entity is because) if the item on sale is lost (or 
destroyed) the transaction will have to be cancelled as 
opposed to when the price is lost (whereby another may be 
given in its place, thus establishing that the Mabee'a is the 
primary entity). Once this has been established we say the 
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secondary object (Thaman) will be attached to the primary 
object (the letter V will be attached to the Thaman) and not 

that the primary object will be attached to the secondary. 
Thus if the letter Vis attached to an item in a sales 
transaction this will prove that it is the secondary object 
which is attache to the primary, making it the price 
(Thaman) and not the item on sale (Mabee'a). 


Rulings derived from the above 


Ciiil dli-a Cl )») (3-1 Icl ills ICA 
(Jll 4 j iS \»°n<> ,Vi »\\ 

lldi Cl*JI Cliil l^aLajj 4 \jf> iClLa d l» ) 

%jk VI ^ >--ii V UL Ca*JI 1» j 


Based upon this (that the letter V will be attached to the 
Thaman) we say that when a person says, "I sell this slave to 
you for a Kur (a specified measurement) of wheat" and 
describes it (clarifies the quality, type, and class of wheat), the 

slave will be the item on sale (primary object of the 
transaction, i.e. Mabee'a) and the wheat will be the price 
(secondary object of the transaction, i.e. Thaman), thus it will 
be permissible to change it (the wheat) with another before 
the other party takes possession of it. If he were to have 
said, "I sell this Kur of wheat to you (while mentioning the 
quality, type, and class of wheat) for this slave" then the 
slave would be the price (Thaman) and the wheat the item 
on sale (Mabee'a), making the transaction that of Salam, 
which is only permissible on credit. 


dllljlS dllil (jbls J 5 d) j >ii.l u' (Jll Icl lljldlc- (JUij 
jJj (Jjaj V IjCIS jliJ lidaLajliJI (jjSLJ pClLs*]! jl^JI 

Bjjil jis j3»JI dull llbls (jl (jl (Jll 

l3i dllil Jylclj VI jlSil j_ya di^J^ <j' V'3*V <Jll jlj (j) ic- liilii 
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‘"f p'' jis (jiVlj j__g Vi'n«.a\l jl Sji ^I'iVi 

(ji VI jlS]! dI'Nj-k jjl d iq\}o (ji^l ojd]l 

" i ' % ' ' \ 0 * * & '° ' ' i< s=s ?' * ''' ^ \\ ' ^ 

V LpVI (jj-^J (_SJ^ Sji dlk^jd. j] ojd <jiV' dUia dl] 

dll oJlIjll ji ^Uu 4.Add) (jjJUa dlil ;d]ll lj)l dll3_)J>]l Jjliaj 

(_3V3-»~) f] 4-aSdiJ jl ^Uu 


Our Ulama (of the Hanafi Maclhab) says that if a person tells 
his slave, "If you inform me of the arrival of a certain 
person, then you are free" this will refer to true 
information because informing has been correlated (linked 
of associated) 

with the arrival (of that person make it the same as saying, 
"If you inform me when that person arrives, then you are 
free"), thus if he gives him false information (of the arrival) 
he will not be set free. 

If he were to have said, "If you inform me that a certain 
person has arrived then you are free" (without the letter V), 
then this will permit any information such that if he gives 
him false information (of the person's arrival), he will be set 
free (as he was only asked to be informed and did not attach it 
to the arrival of that person). 

If a person tells his wife, "If you leave this house except 
with my permission then you are divorced", then 
permission will be required each time she leaves the house 
because the exception to leaving has been attached to 
permission (meaning that the only time she is allowed to leave 
the house is if she has his permission) such that if she leaves 
the house the second time without his permission she will 
be divorced. 

If he were to have said, "If you leave this house except if I 
have permitted you then you are divorced" (without the 
letter V) then permission will only be required once such 
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that if she leaves the second time without permission she 
will not be divorced. 

It is mentioned in 'Ziyaadaat' that if a person says (to his 
wife), "You are divorced with the will of ALLAAH" or 
"You are divorced with the wish of ALLAAH" or "You are 
divorced with the order of ALLAAH" then the Talaaq will 
not apply (as the Talaaq has been correlate to the will, wish 
and order of ALLAAH and since the will, wish and order of 
ALLAAH in this regard cannot be ascertained, the Talaaq will 
not apply) 

Lesson on the methods of clarification 

i (jlij (jlij 

(jUjj <- <)-»& (jljjj (jLk jjUj j o 

The methods of clarification (the manner in which the 
implication and purport of the speaker is clarified) are seven 
types; 

1) 'Bayaanut Taqreer' 

2) 'Bayaanut Tafseer' 

3) 'Bayaanut Taghyeer' 

4) 'Bayaanudh Dharoorah' 

5) 'Bayaanul Haal' 

6) 'Bayaanul Athaf' 


7) 'Bayaanut Tabdeel' 
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'Bayaanut Taqreer' 


jjiuS ojjc- (J^'i^ J Jaiill ^ i*. a j)j£j (jl (jj^l 1-®I 

jjbli] (Jl! IaI ^JllLaj 4jl_nj ^>&lJa]l j^)3jj 3 ^)&lJaSI jA Laj AljJJI 
(jljj j) jXj 4jl! aIJI Aij (_j-a i_k]i jl a 1I]I jliaj ^ liK jla9 (jic- 
jjaJI oAI^jI (JlAuaJ A-a oAijjj aIiII JyiS ( 3 -^ V j3*v-a jjlSi (3'^*^" (jV 

' ■&' °" "o ^ ^ ' ' ' ' \ *■ ' ' 0" % - J"" 

(jl! 4 juAj t_a]l (_^Aic- (j!ilAl Jl! 3 ] cMIas j 4-^44^ ojJ! 4 J]a jyj IaI! 
(Jl! lil! jlaJI sAl^jl (jLalsal ^-a 4jLa'Jl Auaj l^bllalj Clljlii (_^Aic- 4JiiS 

4jljjj ^)AlJa]l jJ! Aa3 4juAj 


As for the first ('Bayaanut Taqreer'), when the meaning of a 
word is clear but has the possibility of referring to another 
meaning besides the literal meaning it ('Bayaanut Taqreer') 
will clarify that the literal meaning is implied, thus 
establishing the implication of the clear meaning. An 
example of this ('Bayaanut Taqreer') is when a person says, 
"I owe a certain person a Kafeez (unit of measurement) of 
wheat; the Kafeez of this town " or "I owe a person one 
thousand from the currency of this town ". This (clarifying 
the Kafeez and the currency of a that particular town is 
implied) will be 'Bayaanut Taqreer' because if it were not 
mentioned then the Kafeez and currency of that town 
would be considered with the possibility of another being 
implied and when it was clarified (by the speaker himself) 
then it is established (that the Kafeez and currency of that 
town is implied). 


Similarly (another example of 'Bayaanut Taqreer') is if a 

person says, "A thousand belonging to a certain person is 
in my possession as trust " because if he were to only say, 
"A thousand belonging to a certain person is in my 
possession" then it could imply that it is with him as a trust 
or through some other means (he owes him the money as a 
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debt, or he illegally seized the money from him, etc) and by 

saying, "as trust" the implication of the apparent meaning 
is established. 


'Bayaanut Tafseer' 


i_SLo&Ji i—Jaiill (jlS Ijl jUusMI jjljj Ualj 

_ ^ / * "j- 55 , ^ ^ ^ 9 ' ' ' ^ 

^gic. (JUS jl ^gjuoll jluS aJ ^gic. (j^Ui 31 lj)l AjllLa 4jl_nj 

- ' * " - J C £ " ' 9' "^ 

b^ytlix J ^Jc- (3^ *■—Lliil ^ad t.—Luj aJ^lc. 

bdi 


As for 'Bayaanut Tafseer', it is when the implication of a 
word which is unclear is clarified. An example of this 
('Bayaanut Tafseer') is when a person says, "I owe a certain 
person something" after which he clarifies what that 
something is; (for example) a cloth , or he says, "I owe a 
certain person ten dirhams and something additional" 
after which he clarifies what that additional item is (e.g. a 
slave, etc) or he says, "I owe a certain person Dirhams" 
after which he clarifies that he owes ten dirhams. 


The ruling of 'Bayaanut Taqreer' and 'Bayaanut 

Tafseer' 


j .-^11 (jl j)ljj]l jjJC-jl]! jy^A 


The ruling of these two types of clarification ('Bayaanut 
Taqreer' and 'Bayaanut Tafseer') is that they are valid (it will 
be considered as clarification of the ambiguity) whether made 
immediately after the initial statement or after an interval. 
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'Bayaanut Taghyeer' 


j ojllaj j AjUjj (jl (jUj Us! j 

(JjliJJI lyK.Ui (Jlaa ^gi $.Install c. 44.1 4 j »ljlilujVI 

JLaJI ^gi 4n>« ^g.».alla]t (Jll j Alla V Jaj4]l Aj4j dc. 4'>« 

(_j-a £jL<s Ja^Ii]! ^Ac- (ji 


As for 'Bayaanut Taghyeer', it is when clarification 
changes the implication of the (initial) speech. This is 
possible in two ways; making the previous statement 
conditional (that the initial speech will only apply if the 
aforementioned condition is fulfilled) or exclusion (if part of 
the initial amount or constituents are excluded thereafter). The 
Fuqahaa have differed with regards to both (when the 
change is caused by making the statement conditional or by 
exclusion). Our scholars (of the Hanafi Madhab) say that a 
conditional statement will only apply when the condition is 
fulfilled and not before it and Imaam Shaafie □ says the 
conditional statement applies immediately except that that 
the condition will prevent it from taking effect (until the 
condition is fulfilled). 


The outcome of this difference of opinion 

jl JjllJa dull (j! 4j (Jll IaI Uu9 Jjj i—abldi! oAjllj 

a. jV oAic- bUaU ji duls (4i5LL« (j! a!*A 4^ 

<lc. Six. jj ^ 1 4^ J jAda Aliail 

liAic-j jlaJS 4'’*^" ^l ^A*J 

.Vs» jj id! Assysi (jV ^4 144 jjp 4^ ls-^ ^ 

ft A_j^.j Ajc. dulj i4L4lj Ja^ai]! Aja>.j Ajc. Aic 

(j! lilLa]! ^Ac- ojjj-ia Jg3 Ja^Au ills ^ jat.all Ia^Jj 
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(jl 4^1 WV tilLall l_ iluj jl iilLa]! lil >>»xi 

(jjbUall £J5j V -lajli]! Lg^-jJp ^ (jjiUa l —^ jlSlI Clliki 

The outcome of this difference of opinion becomes 
apparent in the example when a person tells an unrelated 
woman (a woman to whom he is not married), "If I marry 
you, then you are divorced" or he says to the slave 
belonging to another, "If I become your master, then you 
are free". According to Imaam Shaafie □ the condition of 
these statements are baseless (and the statement will be 
meaningless) because the ruling of making something 
conditional is that the initial speech ("You are divorced" and 
"You are free") must be able to be the Illat (principle cause 
for the ruling of Talaaq and freedom to apply) and both 
Talaaq and freedom (the statements "You are divorced" and 
"You are free") cannot be an Illat (principle cause for the 
ruling of Talaaq and freedom to apply) here as they have not 
been attributed to individuals upon whom it can apply (as 
she is not in his wedlock nor the slave in his ownership), thus 
the requirements for making something conditional are 
absent and making the statement conditional is incorrect. 

According to us (Hanafi scholars) making the statement 
conditional is correct such that if he marries her the Talaaq 
will apply (or if he purchases the slave he will be set free) 
because his statement ("You are divorced" or "You are free") 
only becomes an Illat (principle cause for the ruling of Talaaq 
and freedom to apply) when the condition is fulfilled and 
ownership (being in his wedlock and in his ownership) is 
present at the time when the condition is fulfilled (thus the 
Talaaq and freedom will apply), thus making the statement 
conditional is correct. 

Due to this meaning (that a conditioned statement will only 
apply when the condition is fulfilled) we say that the 
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requirement for making a statement conditional when one 
does not have ownership is that the condition (which will 
cause the ruling to apply) must be gaining ownership (the 
condition for the Tcdaaq to apply can only made to be gaining 
ownership by saying, "If you become my wife, then you are 
divorced") or that which leads to ownership ("If I marry you, 
then you are divorced", as marriage is what leads to 
"ownership") such that if a person says to an unrelated 
woman, "If you enter this house then you are divorced", 
then marries her and the condition fulfilled thereafter (i.e. 
she enters the house after they are married), the Talaaq will 
not apply (as the condition for the Tcdaaq to apply was not 
gaining ownership or what leads to ownership, which is a 
requirement for the validity of such conditioned statements). 

Jjic- (jV o-lic- 4-aSn Oj'lSv-i 

UaJlC- (jlii 

jUhn <jk a&S i Ifi buu 1S1 vi ^ V 

" s Ji " * 0 " J, * Si 'o'^ ,° C ' * *55 * ' o " £ 

| ' jaijli jl <j£ u]j} 

L- l-v ij ^I5\j j j'n i^ Uaic- (jlfi Jbki! .11x3 



Similarly having the means to marry a free woman 
prevents the permissibility of marrying a female slave, 
according to Imaam Shaafie, because the Quraan (in the 
verse, "Those of you who do not have the means to marry free 
Mu’min women, then (they should marry) one of your Mu’min 
slave girls") has made permissibility of marrying a free 
woman conditional on not having the means to marry a 
free woman, thus when one has the ability (it would mean 
that) the condition is not present and when the condition is 
not present the ruling (of permissibility to marry a female 
slave) will not apply, thus it will not be permissible (to 
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marry a female slave when one has the means to marry a free 
woman ). 

Similarly Imaam Shaafie says there is no maintenance for a 
woman who has received Talaaq Baa'inah except if she is 
expecting ( pregnant) because the Quraan has made the 
incumbency of maintenance (on the husband) conditional on 
pregnancy in the verse "If they (your wives) are expecting, 
then (you are obliged to) provide for them (maintain and 
house them) until they deliver", thus when she is not 
pregnant (it would mean that) the condition is not present 
and when the condition is not present the ruling (of 
maintenance being Waajib) will not apply, according to 
Imaam Shaafie. 


According to us (scholars of the Hanafi Madhab) when the 
condition not being present does not prevent the ruling 
from applying, it is permissible to establish the ruling from 
other proof, thus marriage to a female slave (despite having 
the ability to marry a free woman) and maintenance will be 
compulsory because of the general nature of the verses. 


When the ruling is affixed to adjective 

j oAic- 1— 

4-a! (J^15 o V 

^ISo ^9 1— L^aj]! Aic. 


Also from this category is when a ruling is affixed to an 
adjective (the ruling is mentioned with an adjective describing 
the one on whom the ruling will apply) which is the same as 
making the ruling conditional on that characteristic 
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according to Imaam Shaafie (according to Imaam Shaafie the 
ruling will only apply if that quality is present. Ahnaaf say that 
the quality being absent will not prevent the ruling from 
applying as it is possible for the ruling to be established by 
other proof). Based upon this Imaam Shaafie says that 
marriage to a female slave from the Ahlul-Kitaab (a 
Christian or Jewish female slave) is not permissible because 
the Quraan has applied the ruling to a Muslim female slave 
in the verse "Then (they should marry) one of your 
Mu'min slave girls" thus the ruling will be restricted to a 
Muslim female slave only and the ruling (of permissibility to 
marry a female slave) will not apply when the characteristic 
(of being a female slave) is not present, therefore marriage 
to a female slave from the Ahlul-Kitaab is impermissible 
(and according to us it is permissible as the absence of the 
quality will not prevent the ruling from applying as it can be 
established by other proof; namely verse). 


The second method of Taghyeer; Exception 

f&i fi V'i'i l..VI jjl ^Ji lJul-v t Val el V'i'nuVi jjjit'iii (jli (jfj 

<Sc. .Via jj ^V5\Ji J-lLiS O-lic-j IaJ Vi UilSI 

J-aaJI qm 1 gxljaj el ‘nuaV 1 (jl Vi JSLli 

(jlliiii L-llj 


The second manner in which 'Bayaanut Taghyeer' is 
possible is exception ('Istithnaa'). Our scholars (of the Hanafi 
Madhab) are of the opinion that exception means discussing 
what is left after the exception as if he only spoke about 
what was not excluded (it is as if the excluded items were 
never mentioned in the first place and only what remains was 
discussed from the beginning). According to Imaam Shaafie 
□ the initial speech (before the exclusion) results in all (the 
entire amount or all the items mentioned prior to the 
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exception) becoming Waajib except that the exclusion 
prevents the action from being carried out on it (the initial 
items were all Waajib at first but the exclusion later prevented 
the action from being carried out on them), in the same 
manner as the condition not being fulfilled when a 
statement is made conditional (according to Imaam Shaafie 
the conditioned statement applies immediately except that that 
the condition will prevent it from taking effect). 


An example of 'Bayaanut Taghyeer' by way of 

exception 

Aix3 V 4jlc. 4jj3 JlLaj 

4-a^pJ 4jc. .Via 'll j-lda i&l 4-C^j 

pi jjlmVlj ol jUjJJI 4 oA& j_jC- JjbUa'lH ^1<~- t 

(j-a A £-lJ AJa^^. Ic& A j j-lLaJI CliVi 

Cl^)-a]l (jV CllaCi V 4 iq-sll £_ij liAic-j 4_la (jjjllaJlj 

4AJ JjCalaillj jlLu]l CjUjI (j^s cliil (jSdajj pij ojj^aj ,’n'q'n 'dlL 
(jlS (_g j iu/dl jLia-d! di-y'i VldS V 

duAaJl 4_ilia3 (jc- LLjLk 


An example of this (which illustrates the outcome of this 
difference of opinion) is the Hadeeth of Rasulullaah □, "Do 
not sell one (type of) food in exchange for another (type of) 
food except in equal quantities". According to Imaam 
Shaafie □ the initial speech becomes the principle cause for 
the impermissibility of selling (any type of) food in exchange 
for another (type of) food in whichever manner (it prohibits 
the sede of food in exchange for food whether it be in equal 
quantities or different) and the sale of it in equal quantities is 
then excluded from it (the prohibition) but the remainder 
(i.e. sale of food for food in other manners) still falls under 
the prohibition. The result of this is that the sale of one 
handful of (a type of) food for two handfuls of (a type of) 
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food is prohibited according to Imaam Shaafie □ (by the 
Hadeeth mentioned above). (However) According to us the 
sale of a handful of food ( for two handfuls of food) is not 

included in this Hadeeth because the prohibition is 
restricted to that instance wherein a person is able to 
establish equality (between the two items), so that it will not 
be ordering a person to perform that which he is incapable 
of performing, thus those items in which equality cannot be 
established will be excluded from the implication of this 
Hadeeth. 


Another form of 'Bayaanut Taghyeer' 


(jblii (Jll lil La gnitMl (jLL L>?J 

^VvaL.il jl JgjjjJaC.1 aJjSj JaLvJI ogJC- .llii 

i—ijjJ) i—ail (Jla jl llSj jijiMI gLL 4 


Also of the types of 'Bayaanut Taghyeer' is when a person 
says, "Upon me for a certain person is one thousand, as 
trust " as the statement "Upon me" makes it Waajib (as 
debt) and the statement "as trust" changes it (from a debt) 
to safekeeping (trust). (Another example is) The statements 
"You have given me one thousand but I have not collected 
it" or "You have given me one thousand for Salam (a credit 
transaction) but I have not collected it yet" are both 
examples of 'Bayaanut Taghyeer'. Similarly (another 
example of 'Bayaanut Taghyeer') is if a person says, "I owe a 
certain person one thousand, counterfeit." 


The ruling of 'Bayaanut Taghyeer' 

VglliLII gLL ^SLvj 
Jag^uU gLL A c-LaLtil (_‘jl'l'sl JjLuua 
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The ruling of Bayaanut Taghyeer is that it is valid (it will be 
considered as clarification of the ambiguity) when made 
immediately (after the initial statement) a not after an 
interval. 


Then after these examples (mentioned previously) of 

'Bayaanut Taghyeer' there are some examples regarding 
which Ulama have differed as to whether they fall under 
'Bayaanut Taghyeer', which is correct if mentioned 
immediately or of 'Bayaanut Tabdeel' which is not correct 

(whether immediate or after an interx’al). A few of them will 
be discussed in 'Bayaanut Tabdeel'. 

'Bayaanudh Dharoorah' 

oljj! ASIIaS jljj Uslj 

uUj jlLaS i._ n.-Ai (jjj (jJJ AJSjjoJI C-lkjl{diliill 

(jc. USvLjj l-jjI l>ik \I if jfj lil ula 11 a ^ k-j l_i i-(u.Ai\ 

JL<J! i_ij if ujj ji i-v .fo JU3I l_jj 

Ac-^jlJjA]! iSsA liA UUj (jlS L-Jjl i. n./ii jc- UiSLuij 

jlS LaAAi! !■_ jjj L_allj jj] cMUlSj 

mil'll uUj 

As far as 'Bayaanudh Dharoorah' is concerned ('Bayaanudh 
Dharoorah' is clarification from the obvious conclusion one 
can deduce from a statement), an example of this is the verse, 
"If he (or she) does not have any children and his parents 
are his only heirs, then the mother gets a third", which 
(first) mentions that the parents will share the estate 
between them and then mentions that the mother (of the 
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deceased) will get a third and in so doing indicates the share 
of the father (of the deceased to be the remainder as this is the 
unmistakable conclusion one can deduce from the above, 
known as 'Bayaanudh Dharoorah'). Based upon this (that if 
the share of one party is stated then the obvious conclusion will 
be that the remainder will belong to the other partner) we say 
that if the share of one of the partners in Mudharabah (a 
partnership wherein one partner provides the capital and the 
other provides the labour) is stated and the share of the 
partner providing the capital is not stated then the 
partnership will be correct (as the obvious conclusion is that 
the remaining share will belong to him). Similarly if the share 
of the partner providing the capital is stated but the share 
of the other partner is not (the partnership will be correct 
and the obvious conclusion will be that the remaining share 
belongs to him). Based upon this (same ruling mentioned 
above for Mudharabah) is the ruling of Muzaara'ah (a 
partnership in farming whereby one person provides the land 
and the other the labour, whereby if the share of only one 
person is mentioned the partnership will be correct and 
obvious conclusion will be that the remainder will belong to 
other partner). Similarly if a person makes a bequest of a 
thousand for two people and then only states the share of 
one of them it will also clarify the share of the other (by 
means of 'Bayaanudh Dharoorah). 

|bllaii Ifcj (jlS jij 

4 S°i W Jgjl -lie. i_ablij 

jl_uc.lj 4^ji. bis (jjSJjlaJ CLulij ^ 
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If a person gives Talaaq to one of his two wives (without 
specifying by saying, "I divorced one of my wives") and 

thereafter he indulges in sexual relations with one of them 
this will clarify that the Talaaq was for the other (and not 
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for the wife with whom he indulged in sexual relations) as 
opposed to indulging in sexual relations (with one of his 
slaves) in unspecified freedom (when he sets one of them free 
without specifying by saying, "I set one of you free" and then 
indulges in sexual relations with one of them then this will not 
clarify that other is free) according to Imaam Abu Hanifah 
□ because permissibility of sexual relations in slaves is 
permissible in two ways (by ownership; sexucd relations is 
permissible with a female slave because of one having 
ownership of her, and by Nikaah; sexual relations is 
permissible because of her being in his wedlock), thus 
ownership cannot be established by the permissibility of 
sexual relations (we cannot deduce that sexucd relations with 
her proves that he owns her, thus clarifying that the other is 
free, because it is possible that she could have been set free 
and sexual relations is permissible with her because she is in 
his wedlock). 
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'Bayaanul Haal' 


4_ij ^ia AjjULa !jJ«! L- i~\l Is* jlj lit Idls aJIiIaS jl_jj Uslj 

^Ic. lil £- j^jdua Ail jVnll Aj jiAj Ajj5Lui jlii jc- 

du\c- lil Ajl11j]I jSVJ! j dUij AjL jljijl a] jiAj jlii CllSLuij 
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(jJ^laJ (JL<JI ^»jjL e-Ljb^)]l AjjlAj ^-VlLa^ jj$-J e-Vdaill 
^da3^ (3? ji J^VaJll Ailiak Jg^l Aic- (Jij]! jJjlajj LaA-Aic- 

(j-£»3 ~Q Vila (jJjJa]! 1^-Jj jUj]' AjjiAj jVnli cs-^ A^VaJI 

cIi^SVjuj ^ (j^»» i\l 


As far as 'Bayaanul Haal' is concerned ('Bayaanul Haal' is 
clarification which is attained by the condition or state of the 
speaker), for example if Rasulullaah □ saw a specific action 
(being carried out in his presence) and he did not prohibit it 
then Rasulullaah's □ silence is the same as Rasulullaah □ 
clarifying its permissibility. (Based on this that principle that 
silence when speech is required is equivalent to speech we 
.sm'jlf the Shafee'a (the person who has the first right of 
purchase) learns of the sale (of the house or land in which he 
has the first right to purchase) and he remains silent then 
this (silence) is the same as him clarifying that he approves 
of the transaction (to the other person and waves his right to 
purchase it). (Another example of silence being equivalent to 
speech is) If a mature girl learns that her Shar'ie 
representative (Walie, such as her father) arranged her 
Nikaah (to a certain person) and she remains silent, not 
refusing, then this will be the same as her announcing her 
satisfaction and consenting (to the marriage). (In the same 
manner as the examples above) If the master sees his slave 
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buying and selling in the marketplace and remains silent 
then this will be the same as granting him permission to 
trade. (In the same manner as the examples above) If the 
defendant refuses to take an oath (in refutation of the 
allegation against him) then his denial (of taking the oath, or 
in other words silence) will be the same as clarifying his 
satisfaction (with the amount or charge against him) but 
according to Imaam Abu Yusuf □ and Imaam Muhammed 
□ it will the same as a confession and according to Imaam 
Abu Hanifah □ it will be (Waajib upon him) as an act of 
generosity. The summary of the above is that silence when 
speech is required is the same as the same as speech (and 
clarification). Based upon this (principle that silence when 
speech is required is equivalent to speech) we say that Ijmaa 
(consensus) is established by the clarification of some and 
the silence of the few. 


'Bayaanul Athaf 
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As far as 'Bayaanul Athaf' (whereby the ambiguity caused by 
the abbreviation of speech, is clarified by a conjunction; i.e. a 
word or sentence attached to it) is concerned it is like when a 
measurement or weight is affixed to a vague sentence 
making that (affixed measurement or weight) clarification of 
the vagueness. An example of this is if a person says, "I owe 
a certain person one hundred and a dirham " or he says, "I 
owe a certain person one hundred and a Kafeez of wheat ", 
whereby the conjunction ("and one dirham" or "and one 
Kafeez of wheat") clarifies that they are all of that class (that 
he owes 101 dirhams and 101 Kafeez of wheat). Similarly 
when a person says, "I owe a certain person one hundred 
and three cloths" or "I owe a certain person one hundred 
and three dirhams" or "I owe a certain person one 
hundred and three slaves" it (the conjunction "and three 
cloths", "and three dirhams" and "and three slaves") clarifies 
that the entire amount is of that class (it clarifies that the one 
hundred mentioned initially in the statement also refers to 
cloth, dirhams or slaves respectively) the same as saying , "I 
owe a certain person twenty-one dirhams". This ruling 
does not apply 1 to when a person says, "I owe a certain 


1 This form of clarification is only applies when the affixed sentence is an item which is 
classified as 'Makeeli' or 'Mowzooni'. Makeeli refers to items such as wheat, etc which were 
sold using her measuring utensil. Mowzooni refers to gold and silver which is sold in weight. 
If the item is not Makeeli' or 'Mowzooni' then it must be preceded by a numerical figure, such 
as in the example, "I owe a certain person one hundred and three cloth". 
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person one hundred and cloth" or "I owe a certain person 
one hundred and a sheep" such that this will not clarify 
what the one hundred is. This (to affix something to a vague 
sentence) is only when something is affixed to that which 
can be a debt on him such as items which are measured by 
a measuring utensil or weight. Imaam Abu Yusuf □ 
(disagrees with the rule mentioned above and) says that it will 
act as clarification in "One hundred and a sheep" and "one 
hundred and a cloth" as well (despite it not being 'Makeeli' 
or Mowzooni') based upon this principle (that the ambiguity 
caused by the abbreviation of speech can be clarified by a 
conjunction). 


'Bayaanut Tabdeel' 


Y j (2112 ^cJuiill >3 (jli Ualj 

(2112 


As far as 'Bayaanut Tabdeel' is concerned, it is (actually) 
Abrogation (Naskh, where the previous law or declaration is 
cancelled and replaced by another), which is only permissible 
for ALLAAH Ta'ala to do and not man. 


Exception of all is impermissible 

(jc. ^juii c-1 in ml JlaJ I2& 

(2112 Jllill (Jj21j ^cjoU 


Based upon this (that abrogation is only permissible for 

ALLAAH) exception of all from the stipulated amount is not 
valid (for example a person says, "I owe him ten dirhams 
except ten", whereby he excluded the entire amount which he 
confessed to) because this is abrogation of the ruling. It is 
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not permissible to retract (and thereby abrogate) one's 
confession, Talaaq, setting free as this (retraction) is 
Abrogation and it is not permissible for man to abrogate. 


Rulings derived from the above 

rfl i ijj J) l 1 ^ (3-3 

sjW .lie. (jUjj LaA-lic. (jUj 

l^yx .i (_j^s i_ ail (jblal Jll (jLaj j_jl j ?r t blfi .ilil 
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bis £jj]l ^r.uSij (j^alall (JjS i211a jl xIiaII tilblA .lie. 
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If a person says, "I owe a certain person one thousand as 
debt" or (he says) "I owe a certain person one thousand as 
price of this item (which is purchased)" and thereafter he 
says, "counterfeit (i.e. one thousand counterfeit )" then 
according to Imaam Abu Yusuf □ and Imaam Muhammed 
□ this is 'Bayaanut Taghyeer' and only correct if mentioned 
immediately (without an interx’al) and according to Imaam 
Abu Hanifah □ this is 'Bayaanut Tabdeel' and is not correct 
even if mentioned immediately (as abrogation of a 
confession is impermissible). 


If a person says, "I owe a certain person one thousand as 
the price for this slave which I purchased but did not take 
possession of" and there is no sign of the slave, then this 
will be 'Bayaanut Tabdeel Yc/m/ is impermissible resulting in 
the thousand still being incumbent upon him) according to 
Imaam Abu Hanifah □ (as opposed to Imaam Abu Yusuf and 
Imaam Muhammed who regard this as 'Bayaanut Taghyeer') 
because confessing to owing the money (as price of the slave) 
is confessing to having possession at the time the purchased 
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item was lost (as the price can only be 
Waajib if he had taken possession) and if 
it had been lost before taking possession 
(while still in the possession of the seller) 
then the price would not have been 
Waajib (upon him, thus his statement, 
"but did not take possession of it" is in actual fact an attempt to 
abrogate the incumbency of the thousand he confessed to 
owing previously, which is impermissible to do). 


Section Two 


l 

( J 


Sunnat 

i diiii 

Jl j ^ 4 _Luj Jgi JgjliiJ! d i-n 
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The section concerns the Sunnat (Ahaadeeth) of Rasulullaah 
□, which are more than the grains of sand and stones. 


The types of Ahaadeeth 

Jja. l_iQ5vJ1 4JJ)Caj Q Ciil ^Hu3l Jgi JjLaS 

Cl)~v \ (jA ojii ja LaS iSil ^-Ual Ca3 <C-Ual qa (jll 4_j ^I*JI 

4dmll Jgi dl]c£i L-lluSU! dljiouJlj Clillj 

"j- > ' $ ' v " ^ " 0 ' ' I* , '' 0 .^o^. 55 s55 

ICgJj 4j <11 j Cill (Jjjujj (_^<s 4^3^ l_Aj 4 g V.lill (jl VI 

4_L<s dull j Ciil (Jjjuij ^ aa 3 ^lluSl <lil) ^iaJI jLLa ^‘lalall 

^a.**■ ? j ^J^^juLall j <gud c l^jda 4_i3 p.*. ' ■ ? j ^)lll j)~m11 j 4 g j .1) VLl 

cLi.VI 3^ J ^ g 1 “« J (JlCilii.1 4u3 


The Hadeeth of Rasulullaah □ is the same as the Quraan in 
that it is compulsory to believe in it (that it is the true) and 
act upon it, as whoever has obeyed Rasulullaah □ has in 
actual fact obeyed ALLAAH. The same sections of Khaas, 
Aam, Mushtarak, and Mujmal, which were discussed in the 
section regarding the Quraan apply to Hadeeth as well. The 
only difference (between the Quraan and Sunnat) is doubt 
with regards to Hadeeth as to whether it is proven from 
Rasulullaah □ and links up to him. Due to this (that there is 
doubt as to whether a Hadeeth is proven to be the words of 
Rasulullaah □ or not) Hadeeth has been divided into three 
categories; 


The first category is that which has been authentically 
proven to be said by Rasulullaah □ without any doubt (as to 
its authenticity), which is called Mutawaatir. 


The second category is that in which there is a slight 
amount of uncertainty, which is called Mashoor. 
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The third category is that which contains the possibility 
and doubt (of not being the words of Rasulullaah ), which is 
called Khabar Wahid. 

Khabar Mutawaatir 


Ag'sM jJ V qE. 4£.Lai Ijs jjljxalll 

jU£j 3I 3lic-!j I^SLa i 2L (Jx^ajl j ^jjiiSLI 

sjSjl! 


Mutawaatir is that Hadeeth which has been narrated in 
every generation by such a large group of (reliable) people 
that it is logically impossible for all of them to be 
unanimous on a lie, due to their numbers and reaches one 
in this very manner. An example of Hadeeth Mutawaatir is 
the narration of the Quraan, the number of Raqaats of 
Salaah and amounts for Zakaat. 


Khabar Mashoor 


j ciiMilj t ^ <lji (jlS La j 

Clu.lA. JLa (Slli j LL (JjLajI jjljLailii jlLaS 

' a ' a ^ ' } "} o ji ^ ^ ^ ^ } o "I o 
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(jjSo j A nil,a)-i\l iic- L.'>jjg .Mxillj oAj (jjSLi j 
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^a^lSUl Laj! j La^J ^ pLalaJ! (_jjj Vj 4 £.Aj QoJj 


A Mashoor Hadeeth is that Hadeeth which was Khabar 
Wahid in the beginning (in the initial chain of narration, of 
the Sahabah, it was only reported by one or two individucds) 
but in the second (the age of the Taabi’een) and third 

generations (the Taba-Taabi’een) it became more well- 
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known (and was then narrated by a large number of people) 

and then accepted by the Ummat becoming like 
Mutawaatir (in the second and third generations) and 
reaching one in this manner (that from the second or third 
generation onwards it continued to be narrated by a large 
number of people as in Mutawaatir). An example of Mashoor 
is the Hadeeth regarding Masah on leather socks and (the 
punishment of) pelting the adulterer in the chapter of Zinaa 
( fornication). (The ruling of Khabar Mutawaatir and Khabar 
Mashoor is that) the authenticity (and veracity) of 
Mutawaatir is unquestionable such that rejection of it is 
Kufr (and renders one out of the fold of Islaam) and one can 
have confidence in Mashoor (which is slightly weaker than 
that of Mutawaatir, which is unquestionable) and rejection of 
it is Bid'ah (innovation). There is no difference of opinion 
amongst the Ulama that it is compulsory to practice on 
them both (Mutawaatir and Mashoor) but there is a 
difference of opinion regarding Khabar Wahid. 

Khabar Wahid 


ji 4£.Lak (jc- ji (jc- 4j<U La 

L-jJ 3* J JJg -lL ^ Ijl AAii] ajpc. .IsJj (_jc- 4£.La2w 

j alSLi-Vt 
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We say that Khabar Wahid is that Hadeeth which one 
individual has reported from another individual or an 
individual from a group or a group from an individual. 
Their numbers are of no consequence (many people 
narrating it does not matter) when their numbers do not 
reach that of Mashoor. It is Waajib to practice upon it in 
Ahkaam on condition that the narrators are Muslim, pious, 
have strong memory, of sound intellect and these 
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requirements are found in all the narrators from 
Rasulullaah U (to the time it reached us). 


Conditions of narrators 


j ^A* \lj i_ijjiji ^jLajoiS (JLaSn 

^jjj JAE. (_jj j (jjiljC. j_JJ .Ull-ilc- j j 

till ^g 1C. <iiil ^LgJllLa! J (Jis. (_jj iliJs J clulj (_jj 
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ujil 4jijlc. (jc. 4 j (23jj j diliLaJJI Aillu ^3 »Luil]l 

.3jeJ j)g i.i\l d 1 J.W ■_ ZX^AA ^jjl C- J 4j 

4j (jijSl! dljj j 


Then the narrators in the first generation (of Sahabah) are 
of two types. The first type are those narrators who were 
well-known for their knowledge and their ability to extract 
religious rulings such as the four Khulafaa ( Hadhrat Abu 
Bakr Hadhrat Umar Hadhrat Uthmaan Hadhrat Ali 
Hadhrat Abdullaah bin Mas'ood Hadhrat Abdullaah bin 
Abbaas .., Hadhrat Abdullaah bin Umar Hadhrat Zaid 
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bin Thaabit Hadhrat Muaadh bin Jabal .. and other 
Sahabah like them, may ALLAAH be pleased with them. 
Thus if the narrations of these Sahabah reach you with an 
authentic chain then practicing upon these narrations will 
be better than practicing on Qiyaas (we will disregard 
Qiyaas and practice upon these narrations). 

Based on this (that if the narrations of these Sahabah are 
authentically proven, Qiyaas will be disregarded for it) Imaam 
Muhammed □ has narrated the Hadeeth of the villager who 
an ailment in his eyes 1 in the law regarding laughing (aloud) 
in Salaah and disregarded Qiyaas for it (saying that Wudhu 
breaks if one laughs aloud in Salaah). 

Imaam Muhammed □ also narrated the Hadeeth of 
deferring women (to place them at the back in the last row) in 
the law of a man and woman reading Salaah next to each 
other and disregarded Qiyaas for it (saying the Salaah of the 
man breaks only not the woman). 

Imaam Muhammed also narrated the Hadeeth of Hadhrat 
Aisha _ regarding vomiting 3 ^/ mouthful) and disregarded 
Qiyaas for it (saying that vomiting a mouthful breaks wudhu). 


Rasulullaah □ was once performing Salaah and the Sahabah were reading behind him, when a 
villager who an ailment in his eyes passed by and fell into a hole, which he did not see. Seeing 
this some of the Sahabah laughed, on which Rasulullaah □ remarked after the Salaah had 
completed, "Whomsoever amongst you laughed loudly (while in Salaah) should repeat his 
Wudhu and Salaah as well." 

2 Hadhrat Abdullaah bin Mas'oodD narrates that Rasulullaah □ said, "Defer the woman (place 
them at the back) just as ALLAAH Ta'ala deferred their creation (created them second after 
Hadhrat Aadam) ". Since this instruction is to the men we say the Salaah of the man is broken 
if a woman reads next to him, as he is the one who did not fulfill what was required of him. 
3 Hadhrat Aisha _ has narrated that Rasulullaah □ said, "Whoever vomits or his nose bleeds in 
Salaah, he should return, perform Wudhu and continue with his Salaah (from where it broke) 
as long as he does not talk (between making wudhu and returning to Salaah)." 
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Imaam Muhammed also narrated the Hadeeth of Hadhrat 
Abdullaah Ibn Mas'ood _ of Sajdah-Sahw 1 being after 
Salaam and disregarded Qiyaas for it." 


The second type of narrators 


(23a1c- 1 aq Via 4 j!jj lill tiliLa (jjiil j ojj^)A Jgjiii j 
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(jjjUsilj ol^)I^-»xi\l <iLLus ojj^a Jgjl 4 j!jj IIjI"v.Vi' 


The second type of narrators (from the generation of the 
Sahabah) are those who were well-known for their 
(excellent) memory, piety but not for their ability to extract 
religious rulings such as Hadhrat Abu Hurairah „, Hadhrat 
Anas bin Maalik .., etc. Thus if one of their narrations 
reach you authentically and it corresponds with Qiyaas 
then there is no doubt that it is Waajib to practice upon it 
but if it contradicts Qiyaas then it would be better to 
practice upon Qiyaas. An example of this (wherein their 
narrations contradict Qiyaas) is what has been narrated 
from Hadhrat Abu Hurairah "Wudhu is incumbent 


hadhrat Ibn Mas'ood □ narrates that Rasulullaah □ said, "For any error in Salaah there are two 
Sajdahs after Salaam". 
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because (of usage) of that which is touched by the fire 

(cooked or prepared with fire, such as meat, etc)” on which 
Hadhrat Abdullaah Ibn Abbaas „ asked himfto refute his 
deduction), "Will your Wudhu be complete if you perform 
Wudhu with hot water (which is heated by the fire)” on 
which Hadhrat Abu Hurairah .. remained silent. Thus 
Hadhrat Ibn Abbaas .. refuted this by Qiyaas because if 
Hadhrat Ibn Abbaas „ has a Hadeeth (in contradiction to 
this), he would have narrated it. Based upon this (that the 
Qiyaas will be given preference when these types of Hadeeth 
contradict it) our scholars (of the Hanafi Madhab) disregard 
the narration of Hadhrat Abu Hurairah „ regarding 
'Musarraat'Vno/ milking an animal for a number of days to 
give the impression that it produces a lot of milk) because of 
Qiyaas (because it contradicts Qiyaas). 


A condition for practicing on Khabar Wahid 


2 0 f 0 ^ o > _ ^ j, o 

V (j! jjiu d-axll Jajjui ills olj^jll i—jliic-lj j 
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Based upon the varying conditions of the narrators (of 
Hadeeth) we say that the condition for practicing upon 
Khabar Wahid is that it must not contradict the Quraan 
and the well-known (established) Sunnah (of Rasulullaah □) 
and that it must not contradict the apparent (the common 
practice of the genercd masses). Rasulullaah 0 has said, "The 
number of Ahaadeeth will increase after me, thus if any of 


1 The Hadeeth of Hadhrat Abu Hurairah in this regard is, "Do not leave the milk in the udders 
of the camels and goats (i.e. not milk it for days), whoever sells it after this, he (the buyer) will 
have one of two choices after he milks it (and discovers that it does not produce abundant milk 
as he was led to believe)', if he desires he may keep it (for the original price agreed upon) and 
if he desires then he should return it along with a Saa'a of dates (for the milk he extracted)." 





Usool Shaashi 


you learns of a Hadeeth he should compare it to the 
Quraan, if it concurs with it then accept and that which 
contradicts it should be rejected. 


The substantiation that the conditions of the 
narrators differ 

Sljjll (Jl! <_i3LL (jj ^Ic. (jc. i$jj L<u3 
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The substantiation for this (that the conditions of the 
narrators vary) is what has been narrated from Hadhrat Ali 
„ that he said, "The conditions of the narrators are of three 
categories; the first is a true Mu'min who accompanied 
Rasulullaah (is amongst his close Sahabah) and understood 
the meaning of his speech, the second is a Bedouin who 
came from his tribe and heard some of the speech of 
Rasulullaah □ but did not understand the reality of 
Rasulullaah's □ speech and returns to his tribe and reports 
the narration in different words to what Rasulullaah □ said, 
such that it changes its meaning but he thinks that it has 
not changed (and it is what Rasulullaah □ had meant when in 
reality the meaning has changed), the third is a Munaafiq 
whose Nifaaq (hypocrisy) is unknown, who narrates what 
Rasulullaah he did not hear and fabricates (narrations) 
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which people hear from him and thinking him to be a 
sincere Mu'min report these narrations to others, resulting 
in that narration becoming famous amongst people." This 
is why it is necessary to compare these Ahaadeeth to the 
Quraan and the well-known (established) Sunnah (of 
Rasulullaah). 


An example of comparing a Hadeeth to the 

Quraan 
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An example of comparing Khabar Wahid to the Quraan is 
in the Hadeeth of touching one's private path, namely what 
has been narrated from Rasulullaah □, "Whoever touches 
his private parts should perform Wudhu". Therefore we 
compared it to the Quraan and found it to contradict the 
verse, "In it (referring to the Masjid Rasulullaah □ built in 
Qubaa) are men who love to be extremely pure" as (it has 
been reported that they were praised by ALLAAH because) 
they used to make Istinjaa with stones and then follow it by 
washing (their private parts) with water. Thus if touching 
the private parts did break Wudhu then this (method of 
Istinjaa) would have been impurifying (a means of rendering 
one into a state of impurity) and not purification (as stated in 
the verse). 
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In a similar manner (as the Hadeeth mentioned above) the 

Hadeeth of Rasulullaah □, "Whichever women will perform 
her Nikaah without the permission of her Walie ( father or 
Shar'ie representative) then her Nikaah is invalid, invalid, 
invalid" contradicts the verse, "Do not prevent them (the 
divorced women) from marrying their husbands" because 
the Quraan necessitates that the Nikaah of a women is valid 
(even if without the permission of her Walie). 


When Khabar Wahid contradicts Khabar 
Mashoor 
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An example of comparing the Khabar Wahid to Khabar 
Mashoor is the narration 1 of verdict being passed (by 

Rasulullaah □) with one witness and (the accuser taking) an 
oath (in place of the second witness) which contradicts the 
(Mashoor) Hadeeth of Rasulullaah □, "The accuser must 
bring a witness and the defendant must take an oath (if he 

denies the accusation). 


The Hadeeth is, "Rasulullaah □ passed a verdict with an oath and one witness". 
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When Khabar Wahid contradicts the common 

practice 
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Based upon this (that the conditions of narrators vary) we say 

that if Khabar Wahid contradicts the apparent it will not 
be practiced upon. An example of Khabar Wahid 
contradicting the apparent is when it is not the common 
practice of those residing in the first (i.e. of the Sahabah) 
and second generation (i.e. of the Taabi'een) because they 
cannot be accused of being deficient in practicing upon a 
Sunnat. Thus when a Hadeeth is not well-known amongst 
them, despite there being a dire necessity for it and the 
common practice (of people being contradictory to it), it will 
a sign of it not being correct. 


An example of Khabar Wahid contradicting the 

apparent 
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An example of Khabar Wahid contradicting the apparent 
in the laws of Shari'ah is when a person informs him that 
his wife has become Haraam upon him through fostering, 
during the period she is still being nursed, then it is 
permissible to rely upon his information and it will be 
permissible to marry her sister (as it will not result in having 
two sisters in his wedlock). (However) If he were to inform 
him that his Nikaah was invalid because of her being his 
foster sister (at the time when the Nikaah occurred) then this 
information will be rejected (as it contradicts the apparent, 
which is that she is not his foster sister as it is impossible that 
this information could not have been known by anyone else at 
the time of the Nikaah). 


Similarly if a woman is informed of the death of her 
husband or that he divorced her, when he is not present, 
then it will be permissible to rely upon his information and 
remarry (but if he is present then it will not be permissible to 
rely on his information because it contradicts the apparent as 
it impossible for to be unaware of his death or Talaaq if he is 
present. 

If a person is in doubt as to which direction is the Qiblah 

(and is unable to ascertain its direction) and one person 
informs him (of the direction of the Qiblah) then it is Waajib 
upon him to act upon it (and perform Salaah in that direction 
as it does not contradict the apparent). 
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If a person comes across water and is uncertain as to 
whether it is pure or not and one person informs him that it 
is impure then he will not make Wudhu with it and will 
perform Tayammum (as this does not contradict the 
apparent as opposed to if he is unsure about the water and one 
person informs him that it is impure but that water is 
commonly used by everyone then his information will not be 
accepted and it will be Waajib upon him to make Wudhu with 
that water). 


Khabar Wahid can be mentioned four instances 

0 ^ 
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[] (jll pp- ^-4® J4®4® L a\ aJ *.j 




Usool Shaashi 


j <j3 Jj^JjouS Ua! j (jl (JblA Jgi o31_g_kj 

(jlS jlL .AaJjj]! 4 j 3 (Jjk}3 tllildll Ual j Clllc. jliail sjliaj j 


Uai ClL^UaULail a^jJaj j liLuill jl 
j ojllaj J ^ S°i W Jgjl -He- 

Khabar Wahid can be mentioned in four instances; 


jl Ua! <j 3 Ja jl >«j2 

*jjA\ 


The first is regarding that which is purely the right of 
ALLAAH but not a (Shar'ie) punishment (such as Salaah, 
Zakaah, etc). 


The second is regarding that which is purely the right of 
man which entails making something incumbent upon 
another (such as a debt, etc). 


The third is regarding that which is purely the right of man 
which does not entail making something incumbent upon 
another (such as informing someone that he has been anointed 
as a representative of another, etc). 

The fourth is regarding that which is purely the right of 
man which to an extent entails making something 
incumbent upon another (revoke the right for one to act as 
his representative, etc). 

As far as the first is concerned (that which is purely the right 
of ALLAAH but not a Shar'ie punishment) Khabar Wahid is 
accepted in it as Rasulullaah □ accepted the testimony of 
one Bedouin regarding the sighting of the crescent of 
Ramadaan. 


As far as the second is concerned (that which is purely the 
right of man which entails making something incumbent upon 
another) quantity and faithfulness is required (there must be 
two or more witnesses in order for the testimony to be 
accepted) an example of which is monetary disputes. 
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As far as the third is concerned (that 
which is purely the right of man which 
does not entail making something 
incumbent upon another) Khabar Wahid 
is accepted in it whether it be from one 


T 


who is pious or a sinner. An example of this is transactions 

(such as appointing someone as your representative in a sales 
transaction). 

As far as the fourth is concerned (that which is purely the 
right of man which to an extent entails making something 
incumbent upon another) according to Imaam Abu Hanifah 
(1 either piety or quantity is required (if one pious person 
provides the information then it is accepted and if they are not 
pious but are two or more than it will be accepted) an example 
of this is revoking the right for one to act as one's 
representative and revoking the right for one's slave to 
trade. 


Ijmaa 
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|_ aSil (Jjjujj La ‘La'^M oiA ^-La^l (JjLsaSl 

AJa^l AJafjSi l C-^yji tgj 


The Ijmaa (consensus) of this Ummat after the demise of 
Rasulullaah □ regarding laws of Deen is a proof which is 
Waajib to practice upon according to Shari'ah, as an 
honour to this Ummat. 


M. J M. M. 

.2k O Ajl ~n ‘✓ill La^J Aju ijl ^Jc. ^LaiaVI 
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Ajjjxaj (■ iO (Jlj5l -ikl (jJ^^LLal! ^-LaaJ ^JA JJg 
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Then Ijmaa is of four types; 

1- Ijmaa of the Sahabah on the ruling of an incident with 
clarification from all (that is they all voiced their approval of 
the ruling passed). 

2- Ijmaa of the Sahabah by clarification from some and the 
silence of the rest from any refutation (a few of the Sahabah 
voiced their approval and the remaining Sahabah did not 
refute it, which indicates that they agree with the ruling 
passed). 
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3- Ijmaa of those that came after them (the Taabi'een and 
Mujtahideen) on those laws regarding which they did not 
find any clarification from the predecessors (i.e. the 
Sahabah ). 

4- Ijmaa of the later scholars on one of the ( from the diverse) 
opinions of the predecessors (Sahabah). 

The ruling of the first (Ijmaa of the Sahabah on the ruling of 
an incident with clarification from all) is that it is similar to a 
verse from the Quraan (it will be practiced upon without any 
doubt and denied of it is Kufr). 

Then the ruling of the Ijmaa of the Sahabah by 
clarification from some and silence of the rest from 
refutation is that it is similar to Khabar Mutawaatir (it will 
be practised upon without any doubt but denial of it will not 
result in Kufr). 

Then the Ijmaa of those that came after them (the Taabi'een 
and Mujtahideen on those laws regarding which they did not 
find any clarification from the predecessors) is similar to 
Khabar Mashoor (it will be practised upon with conviction). 

Then Ijmaa of the latter scholars on one of the (from the 
diverse) opinions of the predecessors is similar to the 
authentic Ahaadeeth of Khabar Wahid (it will be practiced 
upon with the possibility of it being incorrect but will be given 
precedence over Qiyaas). 

Whose Ijmaa will be considered 

(JjiL jmj bl! j c-jUII a]Ij 

<aii1 o 1 "I.WaII j ^A5\Aa]Ij 
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The Ijmaa which is considered in this chapter is the Ijmaa 
of those being expert in the fields of Fiqh (jurisprudence) 
and Ijtihaad (deriving rulings), thus the opinions (or 
consensus) of the general masses, Mutakalimeen (those who 
deliberate over Aqaaid) and those Muhadditheen who lack 
competency in Fiqh will not be considered. 


Ijmaa is divided into two categories 

La jjc-j jJC-jj ( | 5 ic- pLaa.^M Cllc C*j 

4jClaJI ^SLa. ( | 5 ic- pljVl 4 jIc- ^alLl 

liCic- Uai oijjJl (jjCaj jl]! -lie. (jCaUujVl ls^ P Laa.Vl ^JllLaj 

pLaa.^1 jj> pji]l !c& (_yja]l ^^Jc- Qa-lic. Ualj jii]! jlc- *^-4® 

j! Cl uj j\ ^glia. (jjAi.Ua]! .la.! cLuiall C*J A y a. ^^ajj 'j 

jjc- (jjCai! ji ClLu jlj 4 j 3 (jJaljji^/lj V 4iiia.jjla (jiaSlL JJC- 
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Then Ijmaa is divided into two categories; Murakkab and 
Ghair Murakkab. 

Ijmaa Murakkab 1 is that Ijmaa in which there is consensus 
regarding the ruling (the ruling is the same according to all) 
but there is difference in opinion regarding the Illat (each 
differs in the manner that the ruling is derived). An example 
of this (Ijmaa Murakkab) is the Ijmaa of the nullification of 
Wudhu when a person vomits (a mouthful) and touches a 
woman (there is Ijmaa on the ruling that his Wudhu is 
nullified but there is difference of opinion regarding the 
manner in which it broke). According to us (Hanafi scholars) 
his wudhu breaks because of vomiting (a mouthful) whereas 
according to Imaam Shaafie □ it breaks because of him 
touching a woman. Thus this Ijmaa will no longer remain 
when one of the Illat (on which either Imaam based his 
ruling) no longer remains such that if it is established that 
the vomiting did not break his wudhu (in that he vomited 
less than a mouthful) then Imaam Abu Hanifah □ will no 
longer rule that his Wudhu is nullified and if it is 
established that his touching did not break wudhu (in that 
he did not touch her skin to skin) then Imaam Shaafie □ will 
no longer rule that his wudhu is nullified because the Illat 
on which the ruling was based no longer remains. 


A reply to an objection 


Jgi 4VjW^jj (ji jlj?J (jjfijla]! maII j 

1 Ai\ 4 A-yj 4 I m a 1 a (_jaa]I 4 \‘n«A 

(_jaa]I 4ILuia 1*i3tSa 4 lnu< 

jLk 4il (jA Ia i—(JI sIaI! ^gic- ^La^VI 

4j1c. jfu L<u3 I^A 


1 Ijmaa Ghair Murakkab is the opposite of Ijmaa Murakkab wherein there is consensus 
regarding the ruling and the Illat, such that there is no possibility of the Ijmaa not remaining. 
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(If one were to object by saying that this form of Ijmaa is 
invalid because each Imaam has a totcdly opposite view 
wherein only one can be right thus opposing the very meaning 
of consensus, we would say) The likelihood of error is 
possible from both sides as it is possible that Imaam Abu 
Hanifah f| is correct (in his view) on touching a woman (that 
in reality it does not break Wudhu) and in error regarding 
vomiting (that in reality it does not break Wudhu) and Imaam 
Shaafie could be correct in the ruling of vomiting (that in 
reality it does not break Wudhu) and in error regarding 
touching a woman (that in reality it does not break Wudhu). 
Thus this (possibility of each being in error) will not establish 
that this form of Ijmaa is baseless (because the possibility of 
error is mere speculation and doubt). (Ijmaa Murakkab will no 
longer remain when one of the Illat on which either Imaam 
based his ruling no longer remains) As opposed to what was 
mentioned previously of (the categories) Ijmaa (referring to 
Ijmaa Ghair Murakkab, which does not have the possibility of 
not remaining because of a difference of opinion in Illat). 

The conclusion is that it is permissible for this Ijmaa to no 
longer remain by the Illat on which the rulings are based 
no longer remaining. 


Examples of the above 
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Therefore (since Ijmaa Murakkab will no longer remain if the 
Illat no longer remains) when the Qaadhi makes a decision 
in a case (based on testimony of witnesses) and thereafter it is 
discovered that the witnesses were slaves or that they were 
lying as they retracted their testimony then the decision of 
the Qaadhi will be invalidfas the Illat on which the ruling 
was based has changed), even though this will not affect the 
right of the claimant (and the decision made in his favour will 
remain and the result of this invalidation will affect the 
witnesses and defendant in that the witnesses will now be 
responsible for repayment to the defendant). 

Based upon this (that the ruling will change if the Illat 
changes) when impure clothing is washed with vinegar and 
the Impurity is removed then it will be declared to be pure 
as the Illat (which makes it impure) no longer remains. 

This establishes the difference between Hadath (being in a 
state of lesser impurity) and Impurity (such as urine, stool, 
etc) as vinegar removes the impurity from the object but 
vinegar does aid in purification of the object (the object will 
be ruled to be pure because of the impurity, which caused it to 
be ruled as impure, being removed and not that it has been 
purified). That which benefits purification is water. 


Sub-division of Ijmaa 


HiAj Jsllli ^»Ac- j ^-Lal.^! A*j 
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L_ui « ji tilLallj j (jiUall (jjlau ilia Aic. i_ nl« 


After this (explanation of the categories of Ijmaa explained 
above) is another type of Ijmaa and that is 'Adamul Qaa'il 
bil Fast' (wherein each of the Fuqahaa do not differ in their 
rulings regarding the laws of Shari'ah which they derive from 
a certain principle), which is of two types. One type is that in 
which the method of disagreement in both (or a number of) 
rulings is the same and the second type is that in which the 
method of disagreement is different. The first (that in which 
the method of disagreement in both rulings is the same) is a 
valid Shar'ie proof and the second (that in which the method 
of disagreement is different) is not a valid Shar'ie proof. 

An example of the first (that in which the method of 
disagreement in both rulings is the same) is all those Fiqhi 
rulings which the Ulama derived based on one principle, 
for example when we established that the prohibition of an 
act necessitates that the act be valid, we said a vow to fast 
on the day of Eid is correct (and will be valid) and an 
invalid sales transaction will establish ownership (fort the 
buyer) with 'Adamu Qaa'il bil Fasl' (those Ulama who state 
that the prohibition of an act necessitates that the act be valid, 
state that the vow is correct and the sale will establish 
ownership and do not differentiate between the two. The same 
goes for those who say that that a prohibition of an act does 
not necessitate that it be valid, i.e. they say that the vow is 
incorrect and the scde does not establish ownership). 

(Another example of 'Adamu Qaa'il bil Fasl' is) When we said 
that making something conditional will cause the ruling to 
apply (only) when the condition is fulfilled, we (cdso) said 
that making (the issuing of) Talaaq and setting (a slave) free 
conditional on ownership or that which leads to ownership 
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(such as Nikcmh )is correct (those Ulama who state that the 
ruling will only apply when the condition is fulfilled, state that 
the Tcdaaq and freedom will only apply when the condition to 
which it was attached is fulfilled, as long as the condition was 
such an act which establishes ownership, that is the right to 
issue Tcdaaq or set the slave free and do not differentiate 
between the two. The same goes for those who say that that the 
ruling will apply immediately but will be postponed until the 
condition is fulfilled, i.e. they say the Tcdaaq and freedom will 
not be valid since it applies immediately but is postponed clue 
to the condition and at the time when the Tcdaaq applied he did 
not have the authority to issue Tcdaaq or set the slave free). 


'j 4q£jail (j! liijl j 

j! ^ 0 4j 

1 vVnl J (J£"3® (3 1 _ 

I^J 4-aS/l ^ISvj J)l_3 4_LaJjAJI 3aSM ^l5o 

LajS ULa 4_IliLa 31c. j 


In a similar manner (as the two examples mentioned above of 
'Adamu Qaa'il bil Fast' is) when we established that a ruling 
affixed to an adjective (when the ruling is mentioned with cm 
adjective describing the one on whom the ruling will apply) 

does not make the ruling conditional on that characteristic 

(it is not incumbent for that characteristic to be present in 
order for the ruling to apply), we said that having the ability 
to marry a free woman does not prohibit one from 
marrying a female slave whilst it has been authenticated by 
the predecessors that Imaam Shaafie □ has derived his 
ruling of having the ability to marry a free woman 
(prohibits one from marrying a female slave) from this very 
principle (that the ruling has been affixed to cm adjective and 
will thus make the ruling conditioned on that characteristic, 
according to Imaam Shaafie). Once we have established the 
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permissibility of marrying a Mu'min female slave (even 
though one has the ability to marry a free woman) on this 
principle then it is (also) permissible to marry a female 
slave from the Ahlul-Kitaab (Jews and Christians) based on 
this same principle. And all the examples we have 
mentioned previously are of the same category. 


The second type of 'Adamu Qaa'il bil Fasl' 

4^ iuAiii ydi jjcp (4' 3 ^ 4 j 

(JjLasJlj (Jjlall L- J 
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An example of the second (that in which the method of 
disagreement is different) is if we were to say; if vomiting a 
mouthful breaks Wudhu then an invalid sales transaction 
will establish ownership or (if one were to say) vomiting a 
mouthful breaks Wudhu then the punishment of 
intentional murder is the death penalty, because of 'Adamu 
Qaa'il bil Fasl' (this will not be a valid Shade proof because 
even though cdl the Fuqahaa who say that Wudhu breaks if one 
vomits a mouthful cdso say that an invalid scdes transaction 
establishes ownership or that the punishment for intentional 
murder is the death penalty, because the bases of each of these 
rulings is different). 

Or in a similar manner if one were to say that since 
vomiting a mouthful does not break Wudhu then touching 
a woman breaks Wudhu (because of 'Adamu Qaa'il bil Fasl', 
that cdl the Fuqahaa who say that vomiting a mouthful does not 
break Wudhu say that touching a woman breaks Wudhu). 




Usool Shaashi 


This (second type of 'Adamu Qaa'il bil Fasl') is not a valid 
Shar'ie proof because even though a ruling being correct 
will establish that its principle (through which it is derived) is 

correct, it will not establish the accuracy of another 
principle such that another ruling can be derived from it. 

Duties of the Mujtahid 


4_Lui (ja ^SLa. l_ ilia 4^1331 
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It is Waajib upon the Mujtahid to search for the relevant 
ruling ( firstly) from the Quraan, then (secondly) from the 
Hadeeth of Rasulullaah □, which must be clear or 
substantiates the ruling, as we have already discussed (in 
the previous sections of Quraan and Hadeeth). The reason for 
this (why the ruling must first be sought from the Quraan and 
Hadeeth) is there is no room for personal opinion when it is 
possible to act on narration (of either Quraan or Hadeeth). 
As a result of this (that personal opinion is not permissible 
when narration is present) if one is in doubt as to the 
direction of Qiblah and a person informs him of the 
direction of Qiblah then it is not permissible for him to use 
his own discretion. (Similarly) If a person finds water and a 
trustable person informs him that it is impure then it will 
not be permissible (for him to use his own discretion and) to 
make Wudhu from it but should perform Tayammum. 
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Discretion is weaker than narration 


4 g null (jl lils (JdaJI jjjC (JdaJI (jl j)\ Vic. 1 ^ic-j 
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Based upon this that acting on one's own discretion is 
weaker than narration, we say that a doubt caused by 
narration ('Shubhah bil Mahal') is stronger than a doubt 
caused by misunderstanding ('Shubhah fith Than') such that 
the discretion of a person will not be considered in the first 
instance (if there is doubt caused by narration then the doubt 
will remain despite the discretion of the individual). An 
example of this is when a person has sexual relations with 
the female slave of his son, whereby he will not be punished 
(the punishment of fornication will not be meted out on him), 
even if he states that he knew that the slave was Haraam 
upon him, and the lineage of the child born from this union 
will attributed to him (the father of the owner). The reason 
for this is that the doubt of him (the father) having 
ownership is established by narration; Rasulullaah □ said, 
"You and your wealth belong to your father" thus his 
discretion of lawfulness and unlawfulness will be not be 
considered in this (as the doubt caused by narration is greater 
and will remain despite his discretion). 
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(However) If the son has sexual relations with the female 
slave of his father then his discretion of lawfulness and 
unlawfulness will be considered such that if he says that he 
thought that she might be Haraam on him (but still 
proceeded to indulge in sexual relations despite this) then the 
punishment (for fornication) will be Waajib and if he says 
that he thought she was lawful for him, then the 
punishment will not be Waajib. The reason for this is that 
the doubt of having (a share of) ownership in the wealth of 
the father is not caused by narration, thus his discretion in 
the matter will be considered, and the lineage of the child 
born from this union will not be attributed to him ( the son) 
even if he claims the child (to be his). 


When two proofs contradict each other 
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Then if two proofs contradict each other according to the 
Mujtahideen; if the (apparent) contradiction is between two 
verses then one will resort to Hadeeth (and the verse which 
is supported by Hadeeth will be taken). 


Contradiction of two Ahaadeeth 
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If the contradiction is between two Ahaadeeth (and one 
cannot be given preference over the other) then the opinions 
of the Sahabah will be resorted to and thereafter (if still a 
decision cannot be made) authentic Qiyaas (will be resorted 

/oJ.Then if two Qiyaas of the Mujtahideen contradict each 
other one should use his own discretion and practice on one 
of them (of the two Qiyaas) as there is no other proof after 
Qiyaas which one can resort to. 


Practising one one's discretion 
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Based upon this (that one will practice on one's own 
discretion when and only there is no other proof to resort to) 

we say that if a traveller has two bottles of water; one 
containing pure water and one containing impure water, 
then he will not use his own discretion (and make Wudhu 
with whichever he thinks is pure) but will make Tayammum. 
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(However) If a traveller has two sets of clothes; one pure 
and one impure, then he will use his discretion (to determine 
which is pure and wear that set when performing Salaah). The 
reason for this (difference in the ruling of the above two 
rulings) is that water has a substitute one can resort to, 
which is Tayammum but there is no substitute for the 
clothing to which he can resort (thus he will use his own 
discretion). Thus it is established from this that practising 
on one's own discretion is only permitted when no other 
Shar'ie proof is present besides it. 

Then once his own discretion is reinforced by action (he 

practices upon the ruling derived from his discretion) it will 

not be invalidated by a mere change in discretion 
thereafter. 

An explanation of this is when a person uses his discretion 
to determine which set of clothing is pure and then 
performs Zuhr Salaah in it then later at the time of Asr his 
discretion changes to the other set of clothing (he now feels 
that the other is pure), it will not be permissible for him to 
perform Asr Salaah in the other set of clothing. The reason 
for this is that the (purity of the) first has been reinforced by 
action (he performed Salaah in it) and will therefore not be 
invalidated by (a mere change) in discretion. 

This (ruling mentioned above) is opposed to when he uses his 
discretion to ascertain the direction of the Qiblah and his 
opinion changes to another direction thereafter, whereby 
he will face towards that (the second) direction. The reason 
(for this difference in ruling) is that the Qiblah is of those 
things which can change thus it is possible for its ruling to 
change as well such as its abrogation by the Quraan. 

In the same manner are the laws of the Takbeeraat of Eid, 
as mentioned in 'Al-Jaami'ul Kabeer', and when the 
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opinion of a person changes, as is 
commonly known (if a person begins 

Section Four 

performing Eid Salaah adhering to the 
Madhab of Imaam Shciafie, whereby he 


performs the first Raqaat reciting five 


additional Takbeer but then his discretion 
changes in the second Raqaat to the Madhab of Imaam Abu 
Hanifah such that he will now only recite three additional 
Takbeer in the second Raqaat). 


Qiyaas 
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p^t J* 

45pLa ^!l)*jl Aic- 4j (_J-aaJ! U^>; p pa A y (jjAlill ](_]<«:a3 

4jlc. (Jll jIj^I j jllLS/i Mi pi ijj l5j ^_gi JiMl pa 

?iLLa li JgjJaal) paj]! ■ e Pii_j pli. (Jja. p iLLal ^PLuJl j ojiLsaJI 
^ (jli L)la p <uil 4-iuu (Jll ?0akj (jli (Jll ^JUu <o)l l_iIj5o Ljl! 
(jjSj <o) PaMl (Jla3 p <o)l (Jjjaij 4jjP»3 ^jjlp opi^.1 pi! ?p<j 

ij La Me. < 0)1 LJj<ujj 


Qiyaas is a proof from the proofs of Shari'ah, which is 
Waajib to practise upon when none of the other proofs 
mentioned above (Quraan, Sunnat, Ijmaa) are present. This 
(that Qiyaas is a valid Shar'ie proof) has been reported in 
Hadeeth and Aathaar (narrations of the Sahabah). 
Rasulullaah □ asked Hadhrat Muaadh bin Jabal „ when 
sending him to Yemen (as governor), "With what will you 
pass judgement?" Hadhrat Muaadh „ replied, "By the 
Quraan." Rasulullaah then asked, "And if you do not find 
it (the answer) in the Quraan?" Hadhrat Muaadh replied, 
"By the Sunnat of Rasulullaah □." Rasulullaah □ again 
asked, "And if you do not find it (the answer) in the 
Sunnat?" Hadhrat Muaadh „ then replied, "I will then use 
my discretion." Rasulullaah rapproved of this and said, 
"All praise belongs to ALL A AH who has inspired the 
messenger of Rasulullaah with that which pleases him and 
brings him pleasure." 


1 -v nil (jlS pp <j' *•" D ^ ^ 4 i<a»'i~s olpa! p! iSjPJ 

pi! Ajc. pi pjuJ)M3 LS^" MuJujalJ 'f j Mpi 

J" ill!! iMpaj plii La! <CuL<aa3 pi *Lll)! pic. plS Cl^blMl Mic. 

^PLilli A lie. <U)I p^jul^) ppj! g! c pi.! <U)I pis ^a^Lull! A lie- pi!! ^^1) 

(M opijp aIc- Ml jMiIj MM! pjisJlj M^i ^rLliJ! p. pi ^Mli 

pi !iA j pLla&]! pA j jlpaJ! 
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It has been reported that a woman from the tribe of Banu 
Khath'am came to Rasulullaah □ and asked, "My father is 
an elderly man, upon whom Hajj has become Fardh but he 
is incapable of riding (he is so aged that he is incapable of 
even mounting the conveyance), will it suffice for me to 
perform Hajj on his behalf?" Rasulullaah □ replied, "If 
your father was in debt and you paid it on his behalf, would 
this suffice?" when she replied in the affirmative 
Rasulullaah □ said, "The debt of ALL A AH (i.e. Hajj) is 
more deserving and better (to be paid).” (In this Hadeeth) 
Rasulullaah □ associated (compared) Hajj of the incapable 
to monetary rights (that just as it is permissible for another to 
fulfil your monetary rights on our behalf so too can another 
perform Hajj o your behalf) and pointed out the Illat 
(principle cause) which makes it permissible and that (illat 
was) Qadhaa (payment or fulfilment). (In essence) This is 
Qiyaas (to derive a ruling by comparing it to another ruling 
using a common feature between them). 


4_Aj£ L_ ll lsi\ CllliUoi jjA j ^-LiLaJI j 

(jjiis Jgi lis (efi Ij (Jlal D 

Jjjui J (jijSll fA IjlA j A»VI jA (Ja LliajjJ La Jl*J 

1 » V- CllLa IS j l^jgja pij al^jJa I 

(jlS (jls .y'I- nI (Jll Ij (_Jj3 

_ o o s' ^ " o * ' o O' ' ' 0 

'j l^jUaU (JlLa J^-a LgJ L$j) (JlSS -be- (jjl (j-a3 j\ )r\ (jlS (j! j 

}-»}-»'j j 


Ibnus Sabbaagh has narrated, who is amongst the esteemed 
students of Imaam Shaafie □ , in his book entitled 'Ash- 
Shaamil' from Qais bin Thalaq bin Ali that a person, who 
seemed to be a Bedouin, came to Rasulullaah and asked, 
"O Rasulullaah □! What is the ruling if a person touches his 
private part after having performed Wudhu?" Rasulullaah 
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□ replied, "Is it not but a limb of the body (thus Wudhu will 
not break by touching it just as wudhu does not break by 
touching other limbs of the body).” (In essence) This is 
Qiyaas. 


Hadhrat Ibn Mas'ood „ was asked about a man who 
married a woman but did not stipulate her Mehr and the 
husband then passed away before the marriage could be 
consummated, on which Hadhrat Ibn Mas'ood requested 
some time (to research the answer)saying, "I will deliberate 
over the ruling, if my verdict is correct then it is from 
ALL A AH and if it is incorrect then it is from myself (it is 
due to my own inability)” Thereafter (after some time had 
passed) he replied, "I am of the opinion that she will receive 
Mehr Mithal of her fellow womenfolk (the Mehr commonly 
given to women in that town), no less and no more." 

Conditions for the validity of Qiyaas 


0 ^ 

Jjjllill j (j-sxill AljliLa V (j! U-lkl 4 _uia^ A k. ..o Jajjd 

J, > , 0 f > i * Si ' o ' o ° 9 ' o 0 ' o ' 

'j (j! Cl ill'ill J V ^jl 

V JjUMI (jl J oliLa Jiaj V 

4jic- LLaj.-Al^a (jjSLj V (jl (jjidlJJl j 


There are five conditions for the validity of Qiyaas; 

1) Qiyaas must not contradict Nas (the Quraan and 
Hadeeth). 


2) Qiyaas must not alter any ruling already established by 
Nas. 
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3) The Qiyaas must not be based on a ruling contrary to 
reason (the ruling which one is using to derive a verdict from 
must not be contrary to reason, i.e. Khilaaf Qiyaas). 

4) The method in which the Illat (principle cause of the 
ruling) is identified is in accordance with the principles of 
Shari'ah and not based upon diction (the Illat must not be 
ascertained by analysing the literal meaning of a word). 

5) The Qiyaas must not seek a ruling for that which is 
mentioned in Nas. 


Example of Qiyaas contradicting Nas 


(_jC- (Jiui (jJ j_jl ^5^-^ liu3 4_ijUiLa ^3 JllLa j 

i—sia jJ JjllJI (Jll ojlgJaJI ojlLga]l 4 gq\l 

4 n^TVxill i_sjia j_jl 4_j \ \ V ^^9 4 

j 4_LuLa 4jjJ ^A j 4^a^ailj (jJaiuii i_ajSv_9 

f o o $ ' ' X '^ \ ' ji ' o ^ , o ^ 0 * g f 

?p 2 >. jLk Ula lil c^H.Ssj i jjui 4_ilc. Jgi ciujik jA 

> , jj i ' '' ' ") 'o t I '' o " ° 

4jja jA j (j-aill AIjILoj llulSa !1 a (jlS CllUxaVl £-« J)j-yj9 

4a]j Jjj3 ^ILii j' 4 jIc. 


l^_La j' ^ Jjl \.£.x.aj ^I 


.12! 


An example of the first, that is Qiyaas contradicting Nas 
(and will therefore be invalid), is what has been reported that 
Hasan bin Ziyaad was asked about laughing (loud) in 
Salaah to which he replied that it breaks Wudhu. The 
person then asked, "If a person falsely accuses a chaste 
woman of fornication while in Salaah then his Wudhu will 
not break even though false accusation is a greater crime 
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(than laughing aloud in Salaah), so how is it possible that 
Wudhu breaks by laughing aloud in Salaah when it is 
lesser." This is an example of Qiyaas contradicting Nas; 
that is (it contradicts) the Hadeeth of the Bedouin who had 
an ailment in his eyes (and fell into a hole which he did not 
see, causing some of the Sahabah to laugh in their Salaah and 
after which Rasulullaah □ said "Whomsoever amongst you 
laughed loudly (while in Salaah) should repeat his Wudhu and 
Salaah as well.") 

Similarly^ Qiyaas will be invalid) if we were to say that since 
a woman can perform Hajj when accompanied by her 
Mahram (blood relative Jit is permissible for her to perform 
Hajj when accompanied by a group of trustable women, it 
would be Qiyaas in contradiction to Nas; and that is the 
Hadeeth of Rasulullaah □, "It is not permissible for a 
woman to travel (to a distance) further than three days and 
nights except if accompanied by her father , husband, or 
Mahram (blood relative).” 

Example of Qiyaas altering a ruling established by 

Nas 


Jlsj La (j-aill ^»l5Li.l La jjA j JgiLi]! (Jlla j 

4_j! L-jJ IIa (jll ^Jailll JjjCajil JajCu ^llil 

ojlLaa Clrnilj (—sljiail ilia 111 tlllllj Aajkiil Jl JjbQa'll J^Cajil 
L- '>jJ 1 joilla 11 a (jlSi ojiLailS oj_jiil jliuij ojlg-lail <1 laj'ilna jllllj 

Cjlil CS - ^ (Jj Ilia'll (ja 1 _sl_jiail 


An example of the second, that is Qiyaas altering the ruling 
established by Nas (and will therefore be invalid) is what has 
been said (by Imaam Shaafie) that intention is a condition 
for (the validity of) Wudhu by making Qiyaas on 
Tayammum (wherein intention is a condition for its validity) 
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because this (qiyaas) will alter the verse of Wudhu from 
being Mutlaq (having no restrictive clauses) to Muqayyad 
(which is impermissible as has been discussed under the 
section of Mutlaq in the Quraan). 

Similarly (Qiyaas will be invalid) if we were to say that 
Tawaaf of the Ka'abah is Salaah because of what has been 
stated in Hadeeth ("Tawaaf is Salaah except that ALLAAH 
Ta'ala has made talking permissible in Tawaaf") and 
therefore Tahaarat (Wudhu) and concealing the Aurah 
(private area which must be concealed) is compulsory in 
Tawaaf, just as (it is compulsory) in Salaah, it will result in 
altering the Nas of Tawaaf from being Mutlaq to 
Muqayyad. 

Example of Qiyaas based on a ruling contrary to 

reason 


^a.ill .Vn‘n oli*-a (Ja*j La L (JlLaj 

jl 3^ jljijll (^ic. (jjjUilLi (j^s ojjxj jLa. (_]ls jj 4jl3 
d4jjjLui lil La 3^" (J^Liallj J LL^ 1 jl 4 jjL.o 

4."n.Wj J aluila oLuLa ^ 3^^ ^ V 

IjjLLa Lla-aj^vl Ijl (jLllasL (jLlis ^jjtaLuJ! L_jLi3ol 3^ 3 LlJ j 
diifij lil La 3^" S3g LLL Liajjal lill 

olia-a (J^a*-a (jlS ^ C n'l jj ^SLaJI (jV 4 Lil .LlSl 


An example of the third, that is Qiyaas based on a ruling 
contrary to reason (and will therefore be invalid) is with 
regards to the permissibility of performing Wudhu with 
date juice (water sweetened by leaving dates to soak in it) in 
the sense that if a person were to say that Wudhu is 
permissible with other juices as well by making Qiyaas on 
date juice (when permissibility of performing Wudhu with date 
juice is established contrary to reason). 
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Or (Qiyaas will be invalid) if a person were to say that if a 
person is inflicted with a head injury or has a wet-dream in 
Salaah then he may continue with his Salaah (from the point 
that his Wudhu broke after attaining purity) by making 
Qiyaas on that person whose Wudhu broke while in Salaah 
(whereby he will perform Wudhu and continue with his Salaah 
from the point that his Wudhu broke), this Qiyaas will be 
incorrect because the ruling of the original law (on which 
the derived ruling is based) is contrary to reason (Khilaaf 
Qiyaas) and it is therefore impossible to apply the same 
ruling (of the that which is Khilaaf Qiyaas)to that for which a 
ruling is being sought. 

In a similar manner (Qiyaas will be invalid) the students of 
Imaam Shaafie □ have said if two impure jars of water are 
collected together (in one jar) then they become pure and if 
separated thereafter (into two separate jars) will still remain 
pure by making Qiyaas on the Hadeeth of impurity falling 
into that amount of water which can fill two jars (such that 
it will not become pure), (this Qiyaas is incorrect) because 
even if it (purity) is established in the original (from the 
Hadeeth in that amount of water that fills two jars) it is 
contrary to reason (Khilaaf Qiyaas and another ruling cannot 
be derived from it). 


Example of Qiyaas whereby the Illat was identified 

by diction 

"" o" f > o o & > Si * • 

Jgi (jjxl jxjj V 1 jJa'j La jA j J 

_^alau <3^ (jlii Lail j_jV 1 _LLaLal! ^ 

3La JlaJ lljLai (jlS Laj! (jjjlLillj (_jj5L}3 LLaji 

lljLui ^j* a\\ I^a (fs (jlljll! aSjLoi Ss j 4 

^ j_jl ^a ^ (jjjLjii I^A j (jjjlLallj 
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^.A >.aj L-J^pJI pi pxi p^l]l I^A -}Hu3 ( | 5 lc- Jl]jlJlj 

? * 0 S ** '*- o r | **^ -<> } * 0 ^* 

j ^Ic* ^jojVI c 31 Lj V 1‘n^ j iOlj^ai] 

<Ix]l i21]i jlPJ 3j^ii]l ^^HuS/l AuijliLall Cll^)^. jl j ^p^S/l 

Jia>. 9'jyuil\ pV L-llP.«V' JlJajl ^^1 I^A pV j 

p^s ^c.| ^A LaJ ^S^sJI lillc- IPi ^l5l_i.^/l p-a pj-^ 1 nl« 3ip>liJI 
Jl^a^l plSi L-ulall pi (jJJJ 4 3~v\l ^gic. J^ill (JL« ^' 3^ 3 

e isnSn p^> pj-J 1 n>« j-a^Jl c_3^jj>Iu (Jiik t21ll£j 3Sjlu]l jjc- 3 * C 5 -^® 
(^gi plS L.n>«\l pi pjfi ^)x>3\l p/> ^c.1 _ja\a ^S-aJl liaic- lila 
e l&iyl p-«s pjll 1 n>« ^)x>3\l 4 -i^po *^^3 A^jlull > <_ 5 -l*-a 

(JjLa^l plS ^5P=Jil pi pjjj^)x>3\l p/s ^c-1 ^P>Ij ^SjiJI Uak lili 

^J^AIIjjp' 1 slania 


An example of the fourth, that is Qiyaas wherein the Illat 

(principle cause of the ruling) was indentified using diction 
(and will therefore be invalid) is the ruling of Imaam Shaafie 

□ and his students that grape juice which has been cooked 
until half has evaporated (thus becoming intoxicating) is 
Khabar (and the same laws relating to Khamar will apply to 
other intoxicating substances as well). The reason for this is 
that Khamar is called Khamar because it intoxicates and 
other substances intoxicate as well thus they too will be 
regarded as Khamar (because of them both having the same 
Illat of being intoxicating, which was derived from the 
dictionary meaning of Khamar). 

(Similarly)A thief (Saariq) is called Saariq because he steals 
the wealth of others secretly (without being seen) and a 
grave robber also shares this meaning (he also steals the 
Shrouds, etc from the deceased secretly without being seen), 
thus a grave robber will also be regarded as a Saariq by 
Qiyaas (on the dictionary meaning of Saariq, thus the same 
laws which apply to a Saariq will apply to a grave robber). 
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This is making Qiyaas on the dictionary meaning (of words) 
even though he (Imaam Shaafie) admits that the word was 
not intended for that meaning (the word Khamar and Saariq 
was not intended to refer to all intoxicants nor grave robbers). 

The proof that this form of Qiyaas is invalid is that the 
Arabs refer to a horse as "Adham" because of it being 
black and "Kumayt" because of it being red but these 
words are not used when referring to a African person or 
red clothes (despite them having the same Illat). Thus if 
Qiyaas of dictionary meanings was permitted then it would 
be permissible (to call an African person "Adham" and red 
clothes "Kumayt") because of them having the same Illat. 

(Another reason why this form of Qiyaas is impermissible is) 

Because this leads to nullifying the Sabab of Shari'ah (it 

nullifies the method in which the Shari'ah derives the ruling). 
This is (it nullifies the Sabab of Shari'ah) because the 
Shari'ah has made Theft (Saraqah) a Sabab for certain 
rulings to apply (the hand of the thief to be cut) and if we 

were to affix the ruling to that which is more broader in 
meaning than theft (Saraqah), that is stealing the wealth of 
others secretly, then this will mean that the Sabab for the 
ruling (that the hand be cut off fin the first instance was 

something other than theft (Saraqah, which was explicitly 
mentioned by Shari'ah). 

Similarly Shari'ah has made drinking Khamar a Sabab for 
certain laws to apply ( for the perpetrator to be given eighty 
lashes) and if we were to affix the ruling to that which is 
broader in meaning than drinking Khamar (that is 
becoming intoxicated) then it would mean that the Sabab for 
the ruling in the first instance was something other than 
Khamar (and in both instances in will result in a person 
changing the ruling of Shari'ah, which is impermissible). 
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Example of Qiyaas wherein the ruling is being 
sought for something mentioned in Nas 


JUj LaS <jic. U-a V La J (_yusUJ! (JUlaj 

^ (jjjUiilj V j (jxaJl ojlaS Jgi SjalSUI J3L1C.I 

i— ajllluJ Jbli. Jgi ^UsxaSI y j] j jjSj! ojll£ 


An example of the fifth, that is Qiyaas wherein the ruling is 
being sought for something mentioned in Nas (and will 
therefore be invalid) is saying that setting a Kaafir slave free 
in the Kaffaarah (compensation) of (breaking an) oath and 
Thihaar (comparing one's wife to a blood relative) is not 
permissible by making Qiyaas on the compensation for 
murder (wherein only a Muslim slave can be set free). 


(Another example where the Qiyaas will be invalid is) If a 

person has sexual relations with his Mathaahir (wife whom 
he compared to a blood relative) while feeding (the sixty poor 
people as Kaffaarah) then saying he must repeat the feeding 
by making Qiyaas on fasting (whereby if he has sexual 
relations with his wife during the period of fasting two months 
as Kaffaarah then he has to repeat it). 


(jl j e-LLaS ^Ic- L r ~\1 


(The third example of Qiyaas wherein the ruling is being 
sought for something mentioned in Nas is saying that) It is 

permissible for one prevented from performing Hajj l (after 
cdready donning the Ihrciam) to become Halaal (be free from 


The ruling stipulated in the Quraan is that if one has been prevented from performing Hajj 
after already having donned the Diraam, then he should have a sacrifice carried out on his 
behalf in the boundaries of the Haram and only thereafter will be free from Ihraam. 
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Ihraam) by fasting (instead of ordering a sacrifice to be made 
in the boundaries of the Haram) by making Qiyaas on one 
performing Hajj Tamattu (who can fast three days before 
Hajj and seven after if he cannot afford the Waajib sacrifice of 
Hajj Tamattu). (This Qiyaas is invalid as the verse of the 
Quraan is explicit in stating that the only manner in which one 
can become free from Ihraam is by having a sacrifice made on 
his behalf in the boundaries of the Haram and permitting this 
we will be changing the ruling of the Quraan.) 

And (another example of Qiyaas wherein the ruling is being 
sought for something mentioned in Nas is saying that) if a 
person performing Hajj Tamattu (and could not afford the 
Waajib sacrifice of Hajj Tamattu, resulting in him having to 
fast for three days prior to Hajj seven after Hajj) does not fast 
(for three days) before Hajj then he may fast after Hajj 
(keep the three missed fasts in addition to the seven all after 
Hajj) by making Qiyaas on the missed fasts of Ramadaan 
(that in the same manner as the missed fasts of Ramadaan may 
be kept at a later date so too can these missed fasts of Hajj be 
kept later). (This Qiyaas is invalid as the verse of the Quraan is 
explicit in stating that if one cannot afford the sacrifice then he 
must fast for three days before Hajj and seven after and in 
permitting this we will be changing the ruling of the Quraan.) 


Definition of Qiyaas 


latJa ^ AjIc- i_ijjj jy. jj]l 


Qiyaas in Shari'ah is to establish the ruling in that not 
mentioned in Nas (in what has not been defined) based on a 
characteristic (found in it), which is an Illat for the ruling in 
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that mentioned in Nasf they both have a common Mat because 
of which the same ruing can be passed). 


Ascertaining the Illat 

j ^-1 j 4,'u.i.Jlj j L- )1 4jc. 1 

Lgjll <1 *JI (JIoaS j 

V j ^5-ilc- (jjjllj- 4-1 jii u '^ JajLuJ 4jc. dika. 

Jaiui! |(_pa*J (^gjc. (S. .>»» \ (jjiljia ^ijba ^3'° 

^^lUl <jic. (Jlla 4 UI oi& ij^ll 4 D «&! cJj^j 

lljLvLal (jjjlaS djlll jiallj (JjSl jiall (j-a 4 l«-yn C-Lull] oj^JI 

i—iljlail <iaj oj^JI <_ 5 lc- 442 »JIj ojllilil ClljjJI (jSLLu La ^ l.a'N 


The characteristic being the Illat (principle cause of the 
ruling) is ascertained through the Quraan, Sunnat, Ijmaa, 
deliberation and derivation. 


An example of an Illat ascertained from the Quraan is 
constant coming and going ('Kathratut Tawaaf), as Shari'ah 
has made this an Illat for removing the difficulty of having 
to repeatedly seek permission to enter, as mentioned in the 
verse, 

"There is no sin on yourselves or on them (for not asking 
permission because) they often come and go from your 
presence, one from the other." (Surah Noon 58) 

And Rasulullaah ! then later removed the difficulty of 
impurity being caused by the saliva of cats based on this 
same Illat (Rasulullaah Qruled that the saliva of cats is not 
impure because cats often come and go in the home) and said, 
"Cats are not impure as they often come and go amongst 
you (they often come in and out of the house)”. Thus our 
scholars (of the Hanafi Madhab) made Qiyaas (based on this 
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Mat) on all those creatures that reside in the home, such as 
rats and snakes, based on this same Illat (that since they too 
often go in and out of the house, there scdiva is cdso not 
impure). 


(jjj | jlUL]l AjjJ Jjuu]' ( a5o Alii “UjS 

xi'nl jlc- 'JAujJj] ^jSUjiaIIj j)i ^>2j]l 

ojjUAj jl Cll3j]! 4jaII=»j^ (jljjVi (ja ^=,jjj Us (jjAa-J 

UjI (J (_£ji ^ ^jSUUsJl j]ll IjlA jUjc-Uj Jjl 

^ ;£ Ji ^ ' ' ' " S „*i „ ^ \'i. ' 55 

Loj UJJJ Us] ^i.1 ^ '>1 J j)C- £jL ^)Ul lijJj (jl U-l^aj 


Usj silU <] i"ini jUa^l jA j 4j]u ^]LUxa 
^iLUais ^gjl Usj U1U <] i"ini jjbll jA j 4jij ^JU-jijs 

^jl L_ii.l j]l o.c- jjc. (jjjij]l jAj <ip 


Similarly in the verse, 

"ALLAAH desires ease for you (by allowing travellers and 
the ill to fast at a later time) and does not desire hardship for 
you”. (Surah Baqarah: 185) 


The Shari'ah explains that granting permission to the ill 
and the travellers to fast at a later time is to make ease for 
them by allowing them to adopt that which is easier for 
them to carry out, by either fasting in that time or delaying 
the fast to a later timef when it is easier for them to fast). 

Considering this meaning (that fasting is not incumbent on 
the Musaafir and the ill i order to make ease for them) Imaam 
Abu Hanifah □ says that if a Musaafir makes the intention 
for another Waajib fast (such as Qadhaa fast, or for a vow) 

in the month of Ramadaan then the fast will be for that 
other Waajib fast (and not the fast of Ramadaan). The reason 
for this is that when permission to adopt that which is 
beneficial for his body has been established (that is not to 
fast) then it would most certainly establish permission to 
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adopt that which is beneficial for his Deen, and that is 
clearing that which is Waajib upon him from his 
obligation. 


Illat ascertained from the Sunnat 


(jjjll <j3c- <3jjS AAuJIj <3_ji*-a3l <3*31 <3l3L<s j 

f.j^bj3! Lail ITwl 1 m jl l*£lj jl I3c-ll j! Uajll ^»l3 qm ( _ 5 3c- 




l»*\ 3i 3.-1 .a ,aLj 131 <jll l ^ 






jl llnlui <3*3! e^j £$^3l L g.'i»Tft <j1c- Ju.-ilq.all $.l_kj!Lail 

<3*31 oJi^j ^$-^31 t^S *.jj 33]3£j 3-iqI j.i\ <ic- dJjJjl j3 ^3! 


An example of an Illat ascertained from Sunnat is in the 
Hadeeth of Rasulullaah □, "Wudhu is not incumbent upon 
one who sleeps standing, sitting, in Ruku or in Sajdah 
(wudhu will not breaks in these instances). (However) Wudhu 
is incumbent upon one who sleeps lying down because 
when he sleeps lying down his limbs slack (he does not have 
control of his limbs and is most likely to pass wind without 
realising)” In this Hadeeth the limbs slacking was made 
Illat (for Wudhu breaking), thus the same ruling (of Wudhu 
breaking) will apply when this Illat is found while sleeping 
leaning against something, such that if the item (on which 
he is leaning) is removed he will fall. Similarly, the same 
ruling (of Wudhu breaking) will apply when this Illat is 
found when a person falls unconscious or is drunk. 

o 0 - _ 55 o ^ 0 H 5 „ ' $ o - __ * O + ' • ' 

(jl j ^ j ^^Uaill 4_ilc. 4-1j 

<1*31 ^SL^3I i3 <3c- jl S.S i! J*-?- ^)^3! ^ 

<<l >**>!' j JU-£ia3l Jl 

In a similar manner (the illat has been ascertained from 
Sunnat) in the Hadeeth, "Make Wudhu and perform 
Salaah, even if the blood continues to drip onto the mat, 
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because this is blood flowing from the veins (and is not 
Haidh but Istihaaclhah)." The Illat (for Wudhu breaking) was 
flowing blood, thus the same ruling (of Wudhu breaking) will 
apply to one who bleeds or has cupping done on him. 


Illat ascertained by Ijmaa 

^3 L_)Sn 4jc. liia L<u 3 JlLaj 

(_jc- jlJlj oj t» dn'V;3 jt» l*d\\ Jjr*. 

(_£-Ailn3 i—iSH 4jVj 

41>>1 Vn«.a\l Jjr*. jV 4jc. f. >^' 1 'j 4i*Jil o-lgj 

^laJI lA jjc. (_£.3ijj3 


An example of Illat ascertained from Ijmaa is what we have 
said that not attaining puberty is an Illat for the father 
having the right of decision over his immature son, thus the 
same ruling (which is established for the immature son) will 
apply to the immature daughter as well because of the same 
Illat being found. (Thereafter) Attaining puberty, with 
sanity is Illat for the relinquishment of the right of decision 
for the father in favour of his immature son thus the same 
ruling will apply to his immature daughter as well (that 
when she attains puberty and is sane, the father will no longer 
have the right of decision over her). 

(Similarly) The flowing of blood is the Illat for Wudhu 
breaking with regards to a Mustahaadhah (a woman who 
bleeds more than the maximum number of days of Haidh), thus 
the same ruling will apply to others besides her when the 
same Illat is found. 


Two types of Qiyaas 
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^SLaJI (j j£j j_jl La&JlaJ ( | 5 ic- (jjlLall Jjij dilli .Aaj 

(JliLa A hW (j' Jgjl^lj JLaaVI <_5^ ClulliSl p_jj (3^ 

^ULlI Jjr*. Jgi ^ISliSI 4 jVj] 4-lc- j» >^>\l (jl ills La pji]l 
^5Lill ciuL <jj l^ls <ix]l ^j^jJ 4jjLall (jaw Jgi 4-jVj i"liLs 

^^S jjU! AjoiLa.j Ja^Lui 4lc. i—sljla]! ills HSllj oj 1 » ls*\\ L. lilll 

j 4lxJI Clj^ill ^j^uj ^11 ^-IstlLS 

(jc- (JjJyS ^ISljVl 4-jVj (JljJ) ''1 & (jc- 

AAaJI all 1 ' 


Thereafter fq/ter discussing the manners in which the Illat is 
ascertained) we say that Qiyaas is of two types. One type is 
where the ruling which is being applied is the same as the 
ruling in the original (known as ‘Itiehaadun Noa)’ and the 
second (type of Qiyaas) is where the ruling which is being 
applied is (is not the exact same but) similar to the ruling 
applied in the original (known as ‘Itiehaadul Jins ’). 

An example of ‘Itiehaadun No’a’ (where the ruling which is 
being applied is the same as the ruling in the original) is what 
we have said that not reaching puberty is the Illat for 
granting (the father) the right to perform the Nikaah of his 
immature son as well as for his immature daughter because 
of the Illat being the same in both (the very same ruling 
applies to the immature daughter in the same manner that it 
applies to the immature son) and the same ruling will apply 
to the immature girl who was previously married as well 
(the father will have the right to perform her Nikaah as well in 
the same manner as stated above). 

Similarly we say that constantly coming and going is the 
Illat for removing the ruling of impurity for the saliva of a 
cat, thus the very same ruling applies to the saliva of other 
animals that reside in the home because of the same Illat 
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being present (in both cats and other animals that reside in 
the home). 

(Similarly, just as) Attaining puberty with sanity is the Illat 
for the relinquishment of the right of decision from the 
father in the case of the son, so too will the right of decision 
be relinquished from the father because of the same Illat 

(when the daughter reaches puberty and is sane then in a 
similar manner the right will be relinquished from the father). 


Example of'Itiehaadul Jins’ 

JajLui 4ic. idbljJal! ojifi (Jlil (j«Wit -iLkl^t JtLaj 
^iajt jjU! 4ImUJ tVilx>°)t dl5\_L« La jr*. jl.VnluVI 

£ S I'o J ^ ^ T'o" * 0 o '”® " z' ' 

<lc. U\t CAX&J dlli (jjiW j-a 11 a jli 

Jkjzq (jjiiiil i—ajIWitt 4_jVj d i2u 3 <JLoJl ^ L_sbli i—sjdalil 4 jVj 

o' ' f i ' o * 0 ' ' ° ' " S ^ 55 . r 

(JUail 4 jVj (Jtjj 4ic. (Jac. jc- 4_jjlk]l jL jlj 4i*JI ojlA 

4iaJI oigj (j^ailt (jk Jgi <Jj jj3 


An example of ‘Itiehaadul Jins’ is what has been said that 
constantly coming and going is the Illat for removing the 
difficulty of seeking permission for those slaves that we 

own (each time they enter) and (in a similar manner) removes 
the ruling of impurity from the saliva of a cat, because of it 
having the same Illat (of constantly coming and going). This 
difficulty (caused by the cat’s saliva being impure) is similar 
to that difficulty (caused by one’s slaves having to seek 
permission every time they enter) but not exactly the same. 


Similarly not reaching puberty is the Illat for granting the 
father the right to make decision in the wealth of his 
immature child and in a similar manner, because of the 
same Illat, grants him the right to make decisions 
concerning her person as well (such as to perform her 
Nikaah) and just as the girl reaching puberty, when she is 
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sane, is the Illat for relinquishing the fathers right of 
decision in her wealth so too does this same Illat relinquish 
his right to make decision regarding her person. 


The Illat must be wide-ranging 


•UJJ Lai! (jW (jujW'i p ICA AjV aJ 

Cl (nli 1 g joiaij 3 c. oj^lc. ojJxjLa]! (jLa Jgi 

dij^c- C3j Cl]ju 4 jlauJall I g ~s\l (JLailll V Jgfi l_iSM 4_jVj p 
ICA 4jVjJ i_Lkj3 i— qc. 

ojjUaj 


Then it is necessary in this type of Qiyaas (Qiyaas in 
‘Itiehaadul Jins ’jfor the Illat to wide-ranging (comprehensive 
and inclusive such That it can be applied in both the original 
and derived rulings) that we say that the right to make 
decision in the wealth of the immature girl is established 
for the father because she is incapable of administrating it 
on her own, which is why the Shari’ah has established the 
right of decision for the father so that she may not be 
deprived of the capabilities required to administer her 
wealth. (In a similar manner) She is most definitely 
incapable of making decision regarding her own person 
(due to her immaturity), thus it became necessary to establish 
the right of decision for her father over her (so that she will 
not be deprived of the capabilities needed to decide on that 
which will benefit her). Other similar rulings are dealt with 
in the same manner. 

The ruling of Ttiehaadun No'a' 


CiCll Uai pjll! cl^f) V 

4i*Jl oCA labial (j)\ j LaAClaj! C. lyj ^IxJI 

jjjIj 3 ^ (jMj WMI 4 juLCoj oCUaiS Jgjlull 
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The ruling of the first type of Qiyaas (‘Itiehaadun No’a’, 
where the ruling which is being applied is the same as the 
ruling in the original) is that the Qiyaas will not be invalid 
because of the difference (between the original and that for 
which the ruling was derived) because once the Illat is the 
same in both then it is necessary for the ruling to be the 
same as well, even if there characteristics may be different 
in everything else besides this Illat. 

The ruling for 'Itiehaadul Jins' 

The ruling of the second type of Qiyaas (‘Itiehaadul Jins’, 
where the ruling which is being applied is not the exact same 
but similar to the ruling applied in the original) is that the 
Qiyaas will be invalid if the Illat is not wide-ranging 
(comprehensive and inclusive) or a vast difference (between 
the original and that for which the ruling is being derived) is 
pointed out, (for example if one were) to point out that 
having the right of decision in the wealth (of an immature 
child) is required more frequently than having the right of 
decision over her person (thus the necessity required in both 
is vastly different and the ruling can therefore not be the 
same). 


The third type of Qiyaas 

j (jjjljaJ! j Cl ill ill (jljjj 

Cll^JJ ll Jlkj J IfmljJa liLaj lil iClii 

4_j qjjsI ollCaUujj 

ijl ojlial j <ic. 4jjS\j aClg \la\\ (■ '<11>> 1 

a-Uac-Vl (jl ls^" *•.dc. llaA^jC Ijjik 1 >1i 
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lil (JjijS lift 1—ijC. Ijl ^JL^a-a j jliki! 4 -n! -s 

(jJal! t_lL)U ^-LaakVl £j-kajks 4j .33 j IxuilialiLsaj 

(J-a*JI L-1>jJ ^)juj]l ^^3 (_jlai! 4j1c.j i tilii 

l_jl <Hi L- lie. |j| J3UJJI <lj>xaJ (_j-a 1^3 j3 La -lic- 

^jajll (JjLaka ( | 5 J& j UjMI <1 J^J «.La 


The third type of Qiyaas, which is that Qiyaas wherein the 
Illat was ascertained through deliberation and reflection, is 
clear (obvious). The details of this (form of Qiyaas) is that 
when we find a characteristic suitable for the ruling and 
that characteristic is such that it necessitates the 
application of a ruling and apparently requires it when 
examined, and a ruling has already been affixed to it (in a 
previous ruling) through Ijmaa, then the ruling will 
attributed to that characteristic (it will be considered to be 
the Illat) because of it being suitable (to serx’e as the Illat) 
and not because it has been affirmed by Shari'ah to be the 
Illat. 


An example of this is if we see a person giving the poor a 
dirham. The obvious reason for this (the reason for giving 
the poor a dirham) that comes to mind is that he gave it so 
that the needs of the poor can be fulfilled and he may 
receive reward (and we will say the Illat here is the neediness 
of the poor, even though it has not been clearly stated). 

Once this (example above) is understood then we will (again) 
say that when we see a characteristic that is suitable for the 
ruling to be applied and a ruling has already been applied 
(previously) to that characteristic through Ijmaa, discretion 
dictates that the ruling be affixed to that characteristic (that 
it should be considered the Illat for that ruling). The Shari'ah 
has made acting on one's discretion Waajib when none of 
the other above mentioned proofs (Quraan, Sunnat, Ijmaa) 
are present, such as when according to the discretion of a 
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traveller he believes that there is water close by, it will not 
be permissible for him to perform Tayammum (it is Waajib 
upon him to act upon his discretion). In a similar manner is 
(it is Waajib to act upon one's discretion in) ascertaining the 
direction of Qiblah. 


The ruling of this type of Qiyaas 

<— Imlid -AikJJ O-lic. (jV L- IuiIIa]! (jiaJJ (ji (jjUiii !3& 

Cllu 4iU3alj oj^L-aa Jgi 

!3& ( | 5 ic-j (jjiilj (3U3 jiaj <jic. ( | s ic. J (jlii 4j 

JlAlIjj]! 4d£,jy Ji*j o31 g >«\lj (JjSM pjlilj (jlS 

435^J3]I (_Jj 3 -lie- o3lg tail j 

^JJ) a31 g lli ClllUi]! p 


The ruling of this type of Qiyaas (wherein the illat was 
ascertained through deliberation) is that it will be invalid if a 
difference is established (between the ruling one is making 
Qiyaas upon and that for which it is being sought). The reason 
for this (why it will be invalid) is that once a difference is 
established another characteristic for the ruling is found, 
besides that which was initially considered (to be the Illat), 
thus discretion will no longer dictate that the ruling should 
be affixed to it and the ruling will not be established by it 
(the first characteristic cannot be the Illat). The reason for 
this is that (it was first considered to be the illat) by strong 
discretion, which no longer remains due to the difference 
which has been established. 


Based upon this (the three types of Qiyaas and the difference 
between them), the first type of Qiyaas (where the Illat was 
ascertained by the Quraan or Sunnat) is similar to passing 
judgement on testimony after the integrity and reliability of 
the witnesses have been established (and there will be no 
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doubt to its validity and authenticity), the second type of 
Qiyaas (where the illat was ascertained through Ijmaa) is 

similar to passing judgement on testimony when the 
witnesses appear to be reliable before their credibility has 
been established (and it will be Waajib to act upon) and the 
third type of Qiyaas (where the illat was ascertained by 
discretion) is similar to passing judgement on the testimony 
of witnesses whose condition is unknown (and it will be 
Waajib to act upon until proven to be false). 


Objecting to Qiyaas 




Objections to Qiyaas can occur in eight ways; refutation, 
what the Illat infers to, by reversal, 'Aks', by the Illat being 
inappropriate for the ruling, differentiation, disproval, 
Mua'aaridhah. 


Objection through refutation 

4jli-aj £X<s LaAAkl 4 juL-oa 1I Ual 

V ills 4jj] 4j^aj 3-a 4 2 j. 1'1 bis Cilia, j 4jjlLa 

<jlc- 4j^«j S '>'i Ij-lic. (3 j jJaallj alia! 


Refutation (in Qiyaas) is of two types; refutation of the Illat 
and refutation of the ruling. An example of this (i.e. 
refutation of the Illat) is there (Imaam Shaafie and his 
students) saying that Sadaqaatul Fitr becomes Waajib 
because of the period of fasting coming to end, thus he will 
not be absolved from it if he passes away on the eve of Eid 
(according to Imaam Shaafie). We (the Hanafi scholars) say 
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that we do not accept that it is Waajib because of the 
period of fasting coming to an end (that is we refute the Illat) 
but according to us it is Waajib because (the illat is) the 
presence of that person (at the time when the period of fasting 
ends) and those for whom he is responsible (those under his 
care such as his children, etc). 


Wql.n blj AJoAII i— 1>Ij Ijl 

j t_ J AjIaI (Jj AJaA]l ^ L- j SjSjl! jAS (ji ^luij b liiij gjAllil 
(jl illJij b Ills A'ill A*j (jjAllii i—Sbl^JU 3-a'q jj.ii bil AjIaI l. lJI^ 

o \ 0 }' 0 ' J> f. ° ' o } 1**"” f 

oAg»11 (jc. (Jj (JjaII L-i> 1 j ilibl 

(j-a 1 a& j A jK'illj 


Similarly if it is said that the amount of Zakaat is Waajib 
on a person and will therefore not fall away by the loss of 
that amount (the Zakaat will still need to be paid even if his 
wealth is lost after it became Waajib upon him, according to 
Imacim Shaafie) such as in the case of debt (if one person 
owes another money as debt it will not fall away if his wealth is 
lost), we say (the Hanafi scholars) that we do not accept that 
Zakaat is Waajib on a person but rather to pay it is 
Waajib. 


If you were to (object and) say that even if only paying it is 
Waajib, it will still not fall away if his wealth is destroyed 
(but will still remain Waajib for him to pay) just as when 
payment for a debt is sought (it still remains Waajib to pay 
even ifcdl his wealth is destroyed) then we will reply that we 
do not accept that payment is Waajib in the case when 
payment of the debt is sought but rather we say that refusal 
(to pay the debt) is Haraam such that he may be freed from 
this obligation through 'Takhleeyah' (the creditor can take 
possession of his property to the vcdue of the debt that he is 
owed). This is an example of refutation of the ruling. 
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V llii A i iVn (jlujW jjiiaj]! l_)Ij ^3 (jSj ^LuJl (Jll lit Vll^Sj 

(J^Ja j^3 (Jisll 4JlJal (Jj (JluiJI ^3 ^jj)U i.)A C_Lli±±II jl 1 
(j! jjc- ajlLall L_llj Jgi aljillj ^aliiJI 4JUalS (jJbj^jiudl ^gic- eiljj 
(3S (Jiall L-AjulmV jljSVllb VI jj^l) V (jla»-SI L_)U Jgi AjlJaVI 

jjjjiaj ^JLlaVI j)Lj ^-Ia<a3t L_llj (Jjjij ^ IlLaJj (_]•%/>!' 

L lliulmVI 


Similarly (another example of refutation of the ruling is) when 
it is said (by the Shaafie scholars) that Masah is a 
fundamental act in Wudhu (Farclh just as washing the face, 
hands, and feet), then to make Masah three times will be 
Sunnat just as washing (the face, hands and feet is Sunnat to 
wash three times), we say that we do not accept that washing 
each limb three times is Sunnat but rather prolonging the 
act to more than what has been made Fardh (is what is 
actucdly Sunnat) such as lengthening Qiyaam and Qiraat in 
Salaah (to more than what is Fardh is Sunnat) except that 
lengthening the act (of washing) in Wudhu is not possible 
except by repetition (i.e. washing three times) as the act 
already extends to the entire portion (since the act cannot be 
lengthened by increasing the area to washed because the entire 
area is cdready washed as part of the Fardh, we cannot only 
lengthen it by washing it three times instead of three) and we 
say the same for Masah (that it is Sunnat to lengthen the act 
of washing by increasing the area to be washed) whereby 
lengthening the act is possible by making Masah of the 
entire head (thus there is no need for repetition as the exact 
requirement of Sunnat is fulfilled here, and that is prolonging 
the Fardh act to more than what has been made Fardh). 


(jl V ills -I» Ull j ^laJail j^3 (_Jjliu]l JUL 

4-iLu 3I (jjSo V (VS 1 g Vn»'i Ja^uJI (Jj -ijaiil l_jIj Vi Jaj^u (j>»il?i\l 

'■—* * * „o** ^ o £ ' '} ' " ' 5 2i " a * „ J 3 

u.iic. (j^alallj VI V ijiiil jjl jjc- 
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Similarly (the third example of refutation of the ruling) it has 

been said that taking possession at the same time is a 
condition (for the validity of the transaction) in sale of food 
for food just as (it is a condition) in the sale of gold (for gold) 

and silver (for silver). We say we do not accept that taking 
possession at the same time is a condition for the validity in 
the sale of gold (for gold) and silver (for silver) but rather 
the condition is specification (of the gold or silver) so that it 
will not lead to sale of credit for credit (whereby the price 
and goods will both be handed over at a later date) except 
that according to us (Hanafi scholars) specification is only 
possible in the case of gold and silver by taking possession. 


Objection to the inference of the Illat 


j_jl (jljJ j 4-ic- i_4laJl Uai j 

bis L_llj Jgi As. ^JllLaj (Jia-ai! olc-Al La jjc- 

As*, liis AjAs-aJ! Cl iVi <Js.Aj V AsJI (jV dlsj Ji^Aj 

Aj, AaJall ^ Ji«.AJ V AsJ! (jV -lasLuJ! ^ 5 Ls. CI12C] (_Js.Aj bll -lasLuJI 


As far as the objection to the inference of the Illat is 
concerned; it is where you accept the Illat but explain that 
it infers to other than what the Mu'alil (one who derived the 
Illat) claims it infers to. An example of this is (what Imaam 
Zufar says that) the elbow is the limit (for washing) in 
Wudhu and will therefore not be compulsory to wash 
because the limit is not included in the action. We (the 
scholars of the Hanafi Madhab) say that the elbow is limit of 
termination (that is it indicates where the action terminates) 
and will therefore not be included in the ruling of 
termination because the limit is not included in the action. 


(jljatMl (jjAj bll 3 (jl .>».aj 

(JmMl As.j 4i! VI (jmMI (jjAj ^ (jAajIil 
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(jjAj V (jl( 3-3 j p jliJtQ A£J 5 . 

(jl ^1 (_jn»MI a-LAaill V ills a-L-iaallii Ai*\l (_^a 

A^k.j liA j a!*JI JajlAu (^QaII $.1 x^-»q\l ^3 p^)juj]l A^-i. (_j^s A-iAij 

AjkJI JajiLuU Via p^> 2 j]l A^ 2 k (_JJJJl 1 S| 


Similarly (another example of objection to the inference of the 
Illat) is what has been said (Imaam Shaafie) that the fast of 
Ramadaan is a Fardh fast and will therefore not be 
permissible except with specification (that it is a fast of 
Ramaclaan) such as in the case of Qadhaa fasts (where by it 
is only permissible if specified to be a Qadhaa fast). We say 
that Fardh fast is only permissible with specification (just 
as Imaam Shaafie says) except that in this case (of the fasts of 
Ramadaan) the Shari'ah has already specified it (to be only 
for the fast of Ramadaan, thus there is no need for 
specification and mere intention to fast will suffice). 


If Imaam Shaafie □ were to say that it is only permissible 
with specification from a person just as Qadhaa fasts (need 
to be specified by a person) then we would say that most 
definitely Qadhaa fasts are only permissible with 
specification, and since the Shari'ah has not specified it, it 
become necessary for a person to specify it himself. 
Whereas in the case of Ramadaan, specification has been 
made by Shari'ah, thus there is no need for a person to 
specify it himself. 


Objection by reversal 

'j j\kta aIc. (JiiJdl 4 \x y La (jl (jlc-^13 L-ilkll Ual j 

> % o. " ® ***o S . ° t 0 l 

jp&LI Ijjjil diUc-^)Li]l aJLLbj ^SL^JI lUa! 

4_La AiiaJI (jLajVtS JikJI ^ AjU^a. 

(jLa^VlS jjjSLII Ailj^)^. a. Jjla]! ^ Ijjjil <3 j V Lila 
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Reversal is of two types; (the first type of reversal is) to take 
what the Mu'alii has made the Illat of the ruling to be the 
result of the ruling (that is instead of the stipulated Illat being 
the cause of the ruling it is taken to be the result of the ruling). 
An example of this in the laws of Shari'ah is the occurrence 
of Riba in large quantities necessitating the occurrence of 
Riba in small quantities as is the case with gold and silver 
(whereby it will Riba whether the amount are small or large, if 
not in equal quantities), thus (this will necessitate that) sale of 
one handful of food for two handfuls of food will be 
Haraam (as excess in small quantities is cdso Haraam based 
on this rationale). We say that it is the opposite, in that the 
occurrence of Riba in small quantities necessitates the 
occurrence of Riba in large quantities as well as is the case 
of gold and silver (and since the smallest quantity of 
measurement in which Riba can occur is half a Saa'a as there 
is no Shar'ie measurement smaller than this, the sale of one 
handful of food for two will be permissible). 


A-A^r*. L-jJ (jjiiill i— ablll 4 fuu-a dTilSj 
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Similarly in the ruling of taking refuge in the Haram; the 
prohibition of killing (a person as punishment for murder) 
necessitates the prohibition of severing limbs (as punishment 
for a crime such stealing) as is the case with hunting (the 
prohibition of hunting and killing an animal necessitates the 
prohibition of severing its limbs). We say (it is the other way 
around) that the prohibition of severing limbs necessitates 
the prohibition of killing as is the case in hunting (where the 
prohibition of severing the limb of an animal necessitates the 
prohibition of hunting an animal). 
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Once the illat has been made the result of the ruling then it 
will no longer remain as the Illat for the ruling because of it 
being impossible for one thing to be the Illat for the ruling 
and the result as well. 


The second type of reversal 
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The second type of reversal is when the same Illat which is 
claimed to derive the ruling is used to prove the opposite of 
that ruling, thus becoming a proof for the objector after 
being a proof for the one who derived the Illat first. An 
example of this is (saying that) the fast of Ramadaan is 
Fardh Fast therefore specification of the fast (to be of 
Ramadaan) is a condition (for its validity) as is the case of 
Qadhaa fasts. We say that since the fast of Ramadaan are 
Fardh Fasts specification is not a condition after the 
Shari'ah has specified a day for it as is the case with 
Qadhaa Fasts (whereby if a particular day has been specified 
for a Qadhaa fast then it will be specified to be for that fast). 


Objection by 'Aks 
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As far as 'Aks' is concerned, it refers to where the objector 
derives a ruling from the original which the Mu'alii made 
Qiyaas on in such a manner that forces the Mu'alii to 
differentiate between the original and that for which the 
ruling was derived. An example of this is jewellery made 
for adornment whereby Zakaat is not Waajib on it (for 
women according to Imacim Shaafie) just as the clothing one 
wears (has no Zakaat on it). We say that if jewellery is the 
same as clothing then Zakaat is not Waajib on the jewellery 
of men just as the clothing one wears (has no Zakaat on it) 


Objection by the Illat being inappropriate for 

the ruling 

I ^3 <lllLa 
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As far as the Illat not being appropriate for the ruling is 
concerned; it is where that Illat is made to be such a 
characteristic that does not fit with that ruling. An example 
of this is in their (Imaam Shaafie's) saying regarding the 
acceptance of Islaam by one of the spouses that difference 
of Deen has come into the Nikaah therefore it (this 
difference of Deen) invalidates the Nikaah, as in the case of 
one of the spouses abandoning Islaam (whereby the Nikaah 
will be invalidated). Here Imaam Shaafie □ made the 
acceptance of Islaam an Illat for the invalidation of the 
right of Nikaah. We say that Islaam is known to secure 
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rights and will therefore have no role in the invalidation of 
the right of Nikaah. 

Similarly in the law of having the ability to marry a free 
woman, (imaam Shaafie says) he is free and capable of 
marrying (a free woman) therefore a slave will not be 
permissible for him (to marry) just as if there was a free 
woman in his wedlock (whereby it would be impermissible for 
him to marry a slave). We say him being free and capable of 
marrying necessitates the permissibility of Nikaah and will 
therefore not have any effect in making it impermissible. 


Objection by disproval 


ills ^aJaLillil jaj'nuft f-jjJa j]l JUL) La (JlLa9 (j>»Vl\l Lai j 

(Jluau (jiaiui) 


As far as disproval is concerned (whereby the stipulated Illat 
is disproven because in some instance the same ruling will not 
apply despite the presence of that Illat), for example what has 
been said (by Imaam Shaafie) that Wudhu is means of 
attaining purity thus Niyyat (intention) is a precondition 
(for its validity) just as in Tayammum (Niyyat is a condition). 
We say that this Qiyaas will be disproved by washing 
(impure) clothing and (impure) utensils (as washing is also a 
means of attaining purity of the clothing or utensils but despite 
the Illat being present your do not state that Niyyat is a 
precondition for its validity). 


Objection by counteraction 
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As far as counteraction is concerned (whereby a proof is 
cited which counters the deduction of the Mu'alii), for 
example what has been said (by Imaam Shaafie) that Masah 
(of the head) is a fundamental act of Wudhu (just as washing 
the face, hands and feet), thus make Masah three times will 
be Sunnat just as in washing (the face, hands and feet it is 
Sunnat to wash each part three times). We say that Masah is 
a fundamental act of Wudhu and therefore washing three 
times will not be Sunnat just as in Masah of leather socks 
(Masah is also a fundamental act here but it is not Sunnat to 
make Masah three times) and in Tayammum (to make Masah 
of the face and hands is a fundamental act but it is not Sunnat 
to make Masah three times). 


Definition of Sabab, Illat and Sharth 
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A ruling is linked to its Sabab (method in which the ruling is 
derived), is established by its Illat (principle cause of the 
ruling) and is found when its Sharth (condition) is fulfilled. 
Thus Sabab is that which leads to something (the ruling) by 
means of something, such as a path. Thus the path (Sabab) 
by walking (Illat) leads to the destination (Ruling). 
(Similarly) The rope is the Sabab of obtaining water by 
throwing the bucket into the well (the rope is the Sabab as it 
leads to water being obtained by means of throwing). Thus 
based upon this, whatever leads to the ruling being 
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obtained by means of something will be called the Sabab 
according to Shari'ah and the means (through which the 
ruling is obtained) is called the Illat. An example of this is 
opening the door of the stable, cage or shackles of the slave. 
As this (opening the door or shackles) is the Sabab for the 
loss by means of an action from the animal, bird or slave 
(when the slave or animal runs away then the act of opening 
will be the Sabab for the loss by the slave or animal running 
away, which is the Illat). 


The ruling will linked to the Illat 

131 VI L-n>«\l (jjC ^I ikkll (■ <1 .>11 laJuaJ 131 

3jUi 13* ^jic- J -Clka. L-ulail i. <il <1*JI AiLCaVI 

3-»qtj.i j V A>i.iV i ^ i^33 131 ikLikal 

l& J/f-nA kS 13 t | 5 k ^ u^»\l ^ u^>\l j3 

(JUa t | 5 k ^-uijl 33 jj] j V CllLaj a_^ujj j 4_1aj Cl ill 
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When both the Illat and Sabab are present then the ruling 
will be linked to the Illat and not the Sabab (we will say that 
the ruling came into being as a result of the Illat) except if it is 
not possible to link it to the Illat, whereby it will then be 
linked to the Sabab. 


Based upon this our scholars (of the Hanafi Madhab) say 
that if a knife is given to a child and the child kills himself 
with it, then the one who handed the knife over will not be 
accountable for the death (giving the knife is the Sabab for 
the death and the Illat for the death is the child using the knife, 
thus the ruling will be linked to the Illat and it will be said that 
the child died because of him using the knife) but if the knife 
fell from the hand of the child and injured him then the one 
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who handed over the knife will be accountable for the 
injury (giving the knife is the Sabab for the injury and the Illat 
for the injury is the knife falling, and since the ruling cannot be 
linked to the Illat, because the act of falling was not the act oOf 
the child, it will be linked to the Sabab and it will be said that 
the child was injured because the knife was given to him). 

If a person placed a child on an animal and he rode it (on 
his own), on which the animal began trying to shake him 
off, resulting in the child falling and passing away, the one 
who placed him on the animal will not be accountable for 
his death (placing the child on the animal is the Sabab for the 
death and the child riding the animal is the Illat, thus the 
ruling will be linked to the Illat and it will be said that the child 
died because of him riding the animal). 

If a person informs another of a certain person's wealth, 
which the other person then goes on to steal or he informs 
him of (the whereabouts of) another person who he then 
proceeds to murder or he informs him of (the travelling 
plans of) a caravan which he then hijacks, the informant 
will not be held accountable (informing is the Sabab for theft 
or murder, the act of stealing and murder is the Illat, thus the 
ruling will be linked to Illat and it will be said that the person 
was robbed or killed because of the action of the robber or 
murderer). 


A reply to a misconception 
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l_Aj (jLa AjVI <UJ>Iaj 4-jl W\1 jj! £-li)^)l jljjaJ <J ^SLak 

This ruling (mentioned above) is contrary to when a trustee 
informs a thief to the whereabouts of the trust, such that he 
steals it or if a person in Ihraam informs another of the 
whereabouts of game, such that he kills it (whereby the 
informant in the above cases, despite only being the Sabab will 
be held accountable). The reason for Dhamaan being 
Waajib on the trustee is because of him abandoning the 
safekeeping which was Waajib on him (by informing the 
thief of the whereabouts of the trust) and not because of 
informing (the ruling is not being linked to him because he is 
the Sabab but rather because he abandoned what was 
incumbent upon him). And (Dhamaan is Waajib on) the one 
on Ihraam because the act of informing (the hunter of the 
presence of game) is prohibited in the state of Ihraam, just 
as applying perfume and wearing sown clothes in 
prohibited, thus (in the above cases) he is accountable 
because of him indulging in what was prohibited on him 
and not because of informing (that is not because he was the 
Sabab). 

However the crime will only be established if the game is 
actually killed (that is he will only be held accountable after 
the animal is killed) as for before (the animal is killed), there 
is no ruling for that because it is possible that the effects of 
the crime may be eliminated (by the hunter not killing the 
game) as in the case of a wound healing when injured (such 
that the one who injured him will not be held accountable if the 
wound healed). 


Sabab will have the meaning of the Illat 
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Sometimes the Sabab will have the meaning of the Illat 
because of which the ruling will linked to it. An example of 
where this can occur is where the Illat is a direct result of 
the Sabab as in such a case the Sabab will have the 
meaning of the Illat because when the Illat is a direct result 
of the Sabab it becomes the Illat (principle cause) of the 
Illat, thus the ruling will be linked to it. 


As a result of this (that the Sabab will sometimes have the 
meaning of the Illat) we say if a shepherd herds his flock 
whereby it results in the damage of something, the 
shepherd will be responsible for the damage and if a 
witness causes loss of wealth as a result of his testimony, 
after which the invalidity of his testimony becomes 
apparent by retraction (he retracted his testimony), then the 
witness will be responsible for the loss. The reason for this 
(why the ruling will linked to the Sabab in the above cases) is 
that the movement of the flock (which is the Illat) is a direct 
result of the herding of the shepherd (that is the cause of the 
Illat is the Sabab) and the decision of the Qaadhi (which is 
the Illat) is a direct result of the testimony because it is not 
possible for the Qaadhi not to pass judgement after the 
testimony of a reliable witness, making him compelled (to 
pass judgement), in the same manner as the flock with the 
herding of the shepherd (who have no choice but to move). 
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Sabab will take the place of the Illat 
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Then the Sabab will sometimes take the place of the Illat 
when determining the occurrence of the Illat is difficult, in 
order to make ease upon those to whom the laws of 
Shari'ah apply. Thereafter (once the Sabab takes the place of 
the Illat) the Illat will not be considered and the ruling will 
be dependent upon the Sabab (such that the ruling will apply 
with the occurrence of the Sabab regardless of whether the 
Illat has occurred or not). 

An example of this (where the Sabab takes the place of the 
Illat) in the laws of Shari'ah is deep sleep, as once it takes 
the place of passing wind (which is the actual Illat for Wudhu 
breaking) then whether wind was passed or not will not be 
considered and the ruling of Wudhu breaking will be 
dependent on deep sleep (whereby the Wudhu will break if 
one falls asleep, regardless of whether wind was passed or 
not). 
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Similarly once 'Khalwatus Saheehah' 1 takes the place of 
sexual relations (which is the actual Illat for the 
consummation of the marriage) then whether sexual relations 
occurs or not will not be considered and the ruling will be 
dependent on 'Khalwatus Saheehah' with regards to the 
complete Mehr (the entire Mehr will become Waajib after 
'Khalwatus Saheehah') and incumbency of Iddah (if the wife 
is divorced after Khalwatus Saheehah' then she will have to 
remain in Iddah). 

Similarly once travelling (more than 80 km) takes the place 
of difficulty (which is the actual Illat for lessening Salaah on a 
journey) with regards to lessening Salaah (Qasr while on a 
journey) then whether there is actually difficulty or not will 
not be considered and the ruling of lessening Salaah (Qasr) 
will be dependent on travelling (more than 80 km) such that 
if the king travels on the outskirts of his kingdom in order 
to the extent of a journey (80 km), he will be excused from 
fasting and may lessen Salaah (even if there is no difficulty in 
that journey). 


Other than the Sabab can be called the Sabab 
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1 'Khalwatus Saheehah' occurs when the bride and groom seclude themselves, such that if they 
wished to indulge in sexual intercourse they would be able to do so, even though they do not 
do so. After 'Khalwatus Saheehah' the marriage will be regarded as consummated. 
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Sometimes other than the Sabab can be called the Sabab in 
a manner of Majaaz. For example taking an oath is called 
the Sabab for Kaffaarah, whereas in reality it is not the 
Sabab, as the Sabab cannot oppose the ruling and taking 
an oath opposes the incumbency of Kaffaarah because 
Kaffaarah becomes Waajib on the breaking of an oath and 
that (breaking an oath) ends the oath (taking an oath cannot 
be the Sabab for Kaffaarah because Kaffaarah only becomes 
Waajib when the oath is broken). 

Similarly making a ruling conditional, such as Talaaq or 
freedom, has been called the Sabab (of Talaaq) in a manner 
of Majaaz, whereas it is not the Sabab in reality because 
the ruling will only apply when the condition is fulfilled and 
once the condition is fulfilled it will no longer remain 
conditional, thus it cannot be the (actual) Sabab when they 
oppose each other. 

The laws of Shari'ah are affixed to the Sabab 


bUi Uc. (jV tfrjULL (Jgjauj <£ic.jp!jA\ 

i—ildal l^j j ^53^31 ^liJ! tgj 4-ablc- (_^«3 j 

jjj CllSjJ! o^iLa]! i. (n«S L-lUluSfl •XfkL.'j] 

djSjil .1*3 Idlj V ojilia]l 

!3& j 4ij3 Cmu ..Viat.II i -jZjxJaj s.I3SM 4 

bM l ig >i 3_^a._^<s bf j 31 j (jisj 31 lUjsfi 

j C1jSj]I d rm <j' (jJf^ djSj^l 

lJjS bfj ■‘Ljlc. 4 (Ja c ^Jc- CuIj 

L.n.M JjSM (jl jf^k .a I.Agj j UIjIj (jlS3s CliSj3l 


The laws of Shari'ah are affixed to the Sabab for it (the law 
becomes incumbent when the Sabab is present). The reason 
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for this is that ALLAAH, who makes the laws Waajib upon 
us is not visible to us (so we will not be able to discern when 
ALLAAH Ta'ala has made it Waajib to carry out), therefore 
there is a need for such a sign, from which we will be able 
to determine that is when the law is Waajib. Based upon 
this (that we need a sign from which we will be able to discern 
when the law is Waajib to carry out) we affixed the laws of 
Shari'ah to the its Sabab, such that the Sabab of Salaah 
being Waajib will be time (when the time of that Salaah sets 
in then only will it become Waajib) based on the proof that 
the instruction to perform Salaah does not apply before the 
time has set in but only after. The instruction (to perform 
Salaah) establishes that it is incumbent to perform and 
informs a person (as well) of the Sabab that makes it 
Waajib before the time sets in. This (that the act itself being 
Waajib is established from the Sabab and that it is Waajib to 
perform is established from the instruction) is the same as us 
saying, "Pay the price of the goods" (the price has already 
become incumbent upon him by the Sabab, which is the 
transaction itself and our statement indicates that it is now 
Waajib to pay it) and "Pay the maintenance of your wife" 
(the maintenance has already become incumbent upon him by 
the Sabab, which is the Nikaah itself, and our statement 
indicates that it is now Waajib to pay it). There is nothing 
present here by which a person can ascertain that it is 
Waajib except for time, thus it will establish that Salaah 
becomes Waajib when the time sets in. 

(Another proof that the Sabab for Salaah being Waajib is) Also 
that Salaah is Waajib on that person who cannot hear the 
instruction, such as one who is asleep or unconscious (at the 
time of Salaah) and (we all accept that) it is not Waajib 
before the time sets in, therefore it is established that 
Salaah becomes Waajib when the time sets in (as this Sabab 




Usool Shaashi 


applies to all, even one how cannot hear the instruction such 
as one who is asleep or unconscious). 


This also establishes that the first portion of the time is the 
Sabab for it being Waajib (because if the last portion were 
the Sabab then the Salaah can only be performed after it, 
which would result in the Salaah becoming Qadhaa as it will 
be performed out of its time). 
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Thereafter (q/ier it has been established that the first portion 
of the time is the Sabab for Salaah being Waajib) there are 
two methods (in which the remaining time is also a Sabab). 

One of these methods is that the Sabab transfers from the 
first portion to the second portion, when Salaah has not 
been performed in the first portion and then to the third 
and the forth until the last portion of the time (if the Salaah 
has not been performed) where Salaah being Waajib will 
remain. The condition of the person in that (last) time will 
be considered as well as the condition of that (last) time. 


What is meant by the condition of the person will be 
considered in that (last) time is that if a person was 
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immature (not reached puberty) in the first portion but 
became mature in that (last) portion or if a person was 
Kaafir in the first portion and then accepted Islaam in 
that (last) portion or was in a state of Haidh or Nifaas in the 
first portion but became pure in that (last) portion, then 
Salaah will be Waajib upon them (Salaah will be Waajib on 
the child who reached puberty, Kaafir who accepted Islaam, or 
woman in Haidh or Nifaas who attained purity in the last 
portion of the Salaah time). In a similar manner will all the 
cases wherein a person became capable of Salaah in the last 
portion be dealt with (Salaah will be Waajib on them if they 
were able to perform Salaah in the last portion) and the 
opposite as well, whereby a woman's Haidh or Nifaas 
begins, or a person goes insane for longer than a day and 
night, or unconscious for the remaining period of that last 
time, in the last portion such that Salaah will not be Waajib 
on them. 


If a person was a traveller in the first portion of the time 
and a resident in the last portion of the time, then he will 
read four Raqaats of Salaah (he will not shorten his salaah) 
and if he was a resident in the first portion of the time and 
a traveller in the last portion, then he will read two Raqaats 
of Salaah (he will make Qasr, that is shorten his Salaah). 
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What is meant by the condition of that (last) time will be 
considered is that if the last portion of time is Kaamil (that 
is it is not defective) then the Salaah will become Waajib on 
a person Kaamil (without defect) and a person will not be 
absolved from it by performing it in prohibited times 
(Makruh time). An example of this is what has been said that 
the last portion of time for Fajr Salaah is Kaamil and it 
becomes defective as the sunrises, which is after the time of 
Fajr has passed, thus Fajr Salaah becomes Waajib on a 
person (who has not performed it as yet) Kaamil. Therefore if 
the sun rises while he is performing Salaah then the Salaah 
will be invalid because it is not possible to perform the 
Salaah except with defect as the time is defective (and since 
the Salaah became Waajib on hi Kaamil it has to be performed 
Kaamil). 

If the last portion of time is defective, such as in Salaatul 
Asr (whereby the last portion in which Asr may be read is 
defective) because it is the time when the sun reddens, 
which is a defective time, then the Salaah becomes Waajib 
with defect, therefore it becomes incumbent to say that 
(Asr) Salaah in this time is permissible with defect. 


The second method 


(jjjjla Ls lc- V Ljjluj pljiJ L>? <j' 
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The second method (in which the remaining time is cdso the 
Sabab) is making each portion of the time a Sabab (all at 
once) and not by transferring (the Sabab from one portion to 
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the next) because saying that the Sabab transfers from 
portion to the next is claiming that the portion which the 
Shari'ah has made the Sabab is not the Sabab (as once it 
transfers to the next portion, it would mean that the previous 
portion is no longer the Sabab whereas the Shari'ah has made 
it the Sabab). (If someone were to object by saying that this 
method makes multiple Salaah Waajib as in this case each 
portion makes a Salaah Waajib, we would say) This does not 
make multiple Salaah Waajib (in that time) because the 
second portion establishes exactly what was established in 
the first portion (and not another Salaah), thus it will be the 
same as claiming that one ruling ahs many Illat (which will 
not necessitate there being many rulings) and the same as 
having many witnesses to one case. 


The Sabab for fasting and Zakaat 

j^ — ^ ■ .Vic, i_.1) ^ i _: zj c _ j 

j| A qVq-s ^Ull tilla ojSj)]! i_ nluj ^j lsi\\ j 
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The Sabab for fasting being Waajib is the coming of the 
month of Ramadaan because the instruction to fast applies 
then and fasting has been affixed to it (the fast of this month 
are called 'Soumu Ramadaan', which indicate that it is the 
Sabab). 


The Sabab for Zakaat being Waajib is having possession of 
the growing wealth (wealth which increase in vcdue) whether 
in Haqeeqat (such as stock for trade) or Hukman (such as 
gold and silver) and when the Sabab is present then prior 

fulfilment is permissible (if a person has possession of 
growing wealth then he may pay the Zakaat due on it before a 
year passes). 
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The Sabab for Hajj 

4jula^ljljSo j Ujj]l “CiSlldaV dm]I 4 '> M J 
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The Sabab for Hajj being Waajib is the Ka'abah because of 
Hajj being affixed to it (the act of Hajj is referred to as 
"Hajjul Bait") and the fact that it is Waajib only once in a 
life time (which indicates that the Sabab is singular and 
occurs once, which is the Ka'abah). Based upon this (that the 
Sabab for Haaj being Waajib is the Ka'abah) if a person 
performs Hajj before having the (financial) ability to do so 
then this will suffice for his Fardh Hajj because the Sabab 
(for the Hajj being Waajib) is present. 

This (Hajj sufficing for Fardh Hajj even if one did not have the 
financial ability because of the Sabab being present) 

differentiates it from payment of Zakaat before having 
possession of the wealth, because (in this instance of Zakaat) 
the Sabab is not present. 


Sabab for Sadaqaatul Fitr 
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The Sabab for Sadaqaatul Fitr being Waajib is the 
presence of the person whose expenses he bears and those 
under him (on the day of Eid) and as a result of the Sabab 
(being present) it is permissible to pay the Sadaqaatul Fitr 
before the day of Eid. 

The Sabab of Ushr 1 being Waajib is the land being 
productive (that is it yields a produce). 

The Sabab of Khiraaj being Waajib is that the land must 
be fertile for cultivation, which will result in it being 
termed productive. 

The Sabab for Wudhu being Waajib is Salaah, according to 
some, because of which Wudhu is Waajib upon those whom 
Salaah is Waajib upon and Wudhu is not Waajib n those 
upon whom Salaah is not Waajib upon. Some are of the 
opinion that the Sabab for Wudhu being Waajib is being in 
a state of lesser impurity (Hadath) and the Salaah being 
Waajib is a condition 9for Wudhu being Waajib, thus it will 
become Waajib when the condition is fulfilled)., which has 
been reported to be the opinion of Imaam Muhammed □. 

The Sabab for Ghusal being Waajib is being in a state of 
Haidh, Nifaas and Janaabat (being in a state of higher 
impurity). 


Prevention of the Illat and ruling 

j Ajj (Jll 

jllaj 4-aljA ^ik) £jlk J c-IAjuI £ik) J -al-a'l - a 


Ushr is a tax on the produce of land and Khiraaj is a land tax. 
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Qaadhi Abu Zaid says that prevention can occur in four 
ways; 

1- Prevention of the Illat from occurring. 


2- Prevention of the Illat from completing. 

3- Prevention of the ruling from applying from inception. 

4- Prevention of the ruling from applying perpetually. 

An example of the first (prevention of the Illat from 
occurring) is the sale of a free person, carrion and blood. 
The reason for this is these items not being objects of sale 
(they cannot be bought or sold) prevents the Illat from 
occurring (which is offering to sell and acceptance) which in 
turn prevents the ruling (of change of ownership) from 
applying. In a similar manner (also examples of this type of 
prevention) are all conditional statements according to us 
(Hanafi scholars) because conditional statements prevent 
the occurrence of the illat for the ruling before the 
condition is fulfilled (it only becomes Illat once the condition 
is met), as we have mentioned previously (under the 
discussion of whether the ruling of a conditioned statement 
applies immediately or not). This is why if a person takes an 
oath that he will not divorce his wife and then gives a 
Talaaq conditional on entry (where he says, "You are 
divorced if you enter the house"), his oath will not break (as 
the Tcdaaq does apply till the condition is met). 




fJsool Shaashi _ 

(_jC- (jjJlAlIjJI -iki £-l_lL<s! j L_jU_aulSI tilblA Jgjl^SI (JlLaj 

.Via \1 ^)JajJj i'A g >«!' 


An example of the second (prevention of the Illcit from 
completing) is loss of the Nisaab (amount which makes Zakaat 
Waajib) during the course of the year (as having the Nisaab 
is the illat for Zakaat being Waajib and possessing it for a full 
year completes it) and refusal of one of the two witnesses to 
testify (testimony is the illat for establishing the right of 
another and is complete with the testimony of two) and 
declining to purchase (ownership is established in a sales 
transaction by proposed to purchase and acceptance and is 
completed with the acceptance of the buyer). 


L. i~*> 1 (jjak Jgi diiTj]! k Uijj jUiJ] JajjuiJ CLlilal! Jli-aj 


An example of the third (prevention of the ruling from 
applying from inception J is a sales transaction with the right 
to cancel or approve the transaction (the illat which 
establishes ownership is complete by proposal and acceptance 
but ownership will not apply from inception because of the 
right to cancel or approve the transaction) and time 
remaining for one who is excused (from Tahaarat, the ruling 
of Wudhu breaking is prevented from applying as long as the 
time for that Salaah remains). 

J-li. (JlLaj 

(JjlaVI l_jLj 


An example of the fourth (Prevention of the ruling from 
applying perpetually) is Khiyaar Buloogh 1 (the ruling of 
Nikaah applies but does not remain perpetually as once the 


Khiyaar Buloogh:- If the Nikaah of an immature child was performed by someone other than 
the father or grandfather then once the child reaches Puberty he will have the right to annul the 
Nikaah. 
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child reaches puberty then she may have the Nikaah annulled), 
Khiyaar Itq 1 (the ruling of Nikaah applies but does not remain 
perpetually as when the slave is set free, she may have the 
Nikaah annulled), Khiyaar Ru'yat (ownership is established 
but does not remain perpetually as once the buyer sees the item 
he may cancel the transaction), lack of compatibility (the 
ruling of Nikaah applies but the representatives of the bride 
she may have the Nikaah annulled) and if the wound heals 
(the ruling of Diyyah applies but is lifted once the wound 
heeds). 


'd (JjS ^5-^ till J 
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This (division of the types of prevention) is based on 
considering 'Takhseesul Illat' (acceptance of the principle 
that the Illat will be present but the ruling may not apply) but 

if you do not accept 'Takhseesul Illat' then prevention will 
be of three types; 


1- Prevention of the Illat from beginning. 


2- Prevention of the Illat from completing. 


3- Prevention of the ruling from applying perpetually. 


Khiyaar itq:- A married slave will have the right to annul the Nikaah when they are set free. 

2 Khiyaar Ru'yat:- If a person purchases something without seeing it, the he will have the right 
to either cancel or approve the transaction when he sees it. 
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As far as when the illat is complete is concerned, the ruling 
will apply without a doubt. In this manner whatever the 
first group has made an example of prevention of the ruling 
the second group has made an example of the Illat being 
incomplete. On this principle (that the second group has 
incorporated the third type into the second) the opinions vary 
between the two groups. 


Fardh and Waajib 
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The dictionary meaning of Fardh is to stipulate and the 
Faraaidh (plural of Fardh) of Shari'ah is what it has 
stipulated such that it cannot be increased or decreased (but 
exactly what the Shari'ah has stipulated is compulsory to 
fulfil), in Shari'ah, Fardh refers to whatever has been 
established by convincing proof, which has no doubt in it. 
The ruling of Fardh is that it is obligatory to act upon it 
and believe in it (such that if a person denies its incumbency, 
he will be out of the fold oflslaam). 

The dictionary meaning of Waajib is fall, that is it (Waajib) 
fell on to a person without his choice. It has also been said 
that it is derived from ’^j, which means undecided. 
Waajib has been called Waajib because it is undecided 
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between being Fardh and Nail, thus it is regarded as Fardh 
as far as practice is concerned (it is compulsory to practice 
upon it) such that it is impermissible to discard it, and Nafl 
as far as belief is concerned such that it is not incumbent 
upon us to believe it to be certain (whereby the one who 
denies will not be out of the fold of Islaam). In Shari'ah, 
Waajib is that which has been established by proof which 
has a slight amount of uncertainty, such as verses which 
have been interpreted (the derived meaning is a result of 
Ta 'weel jand Saheeh Ahaadeeth and the ruling of Waajib is 
what we have already mentioned (it is compulsory to 
practice upon but one who denies it's incumbency will not cast 
out of the fold of Islaam). 


Sunnat and Nafl 


f-ljjuj j)jS]l L_llj jjc. ojljc. 4.'u.a]l j 
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Sunnat refers to the preferred path adopted in matters of 
Deen, whether it be the practice of Rasulullaah □ or of the 
Sahabah. Rasulullaah □ has said, "Mu Sunnat is incumbent 
upon you and the Sunnat of the Khulafaa after me, hold on 
to it firmly". The ruling of Sunnat is that a person should 
attempt to revive it and show contempt on its disregard 
except where it is disregarded with a valid (Shar'ie) excuse. 


Nafl literally means additional and the spoils of war are 
referred to as Nafl because it is additional to the actual 
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purpose of Jihaad (which is to establish the Deen of 

ALLAAH). In Shari'ah, Nafl refers to those acts which are 
additional to those which are Fardh and Waajib and the 
ruling of Nafl is that one will be rewarded by practicing 
upon it and will not be punished for disregarding it. Nafl 
and 'Tathouwu'a' ('£j^j are the same (according to the 
terminology of the Fuqahaa). 

Definition of Azeemat 
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Azeemat literally means firm resolve, which is why we say 
that if a person firmly resolves to indulge in sexual 
relations with his spouse whom he has compared to his 
blood relative is retraction (and the Kaffaarah ofThihaar will 
become Waajib upon him just as if he actucdly indulged in 
sexued relations with her) because it is the same as sexual 
relations and will therefore be permissible to consider it as 
perpetrated when proof for it is established. Based upon 
this (that firmly resolving to do something is the same as carry 
the act out) if a person says, "I firmly resolved to..." (for 
example, "I firmly resolved to give you a dirham'j it will be 
taking an oath (and his statement will actucdly mean, "I take 
an oath to give you a dirham", whereby Kaffaarah will be 
incumbent upon him if he fails to do so). In Shari'ah, Azeemat 
refers to those laws of Shari'ah which are incumbent upon 
us from the beginning as they are compulsory because of 
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their Sabab being compulsory. The Sabab of the laws of 
Shari'ah is that it is compulsory to obey the One giving the 
orders (i.e. ALLAAH Ta'ala) because ALLAAH is our 
Master and we are His servants (and it is compulsory for the 
servant to obey his master). The constituents of Azeemat is 
what we have already mentioned of Fardh and Waajib. 


Definition of Rukhsat 
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Rukhsat literally means ease and ease in Shari'ah is 
changing the order from one of difficulty to ease due to a 
(valid Shar'ie) excuse. The types of Rukhsat vary due to 
difference in the Sabab, which is the excuse of the servant 

(which warrants ease). 


In punishments, Rukhsat is of two types. One type is 
permission to carry out the act while it still remains 
Haraam, such as forgiveness of a violent act (whereby the 
violent act still remains Haraam despite being pardoned by the 
victim), or similar to uttering a statement of Kufr, swearing 
Nabi □, destroying the property of another Muslim and 
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killing another wrongfully all under duress, while having 
Imaan in one's heart (even thought the uttering of such 
statements of Kufr remain Haraam, it is permitted under 
duress). The ruling (of the first type, whereby the act still 
remains Haraam despite permission being granted to carry it 
out) is that if the person will be patient (and not indulge in 
that act) until he is killed, he will be greatly rewarded (in the 
Aakhirah) because of abstaining from that which was 
prohibited by Rasulullaah □. 

The second type is altering the characteristic of the act such 
that it becomes permissible for him to carry out. ALLAAH 
Ta'ala has said, 

"So whoever is forced (to eat these forbidden goods) because 
of Starvation" (Surah Maa'idah: 3) 

This (second type of Rukhsat) is like consuming carrion and 
drinking wine (in dire circumstances such as starvation). The 

ruling of this second type is that if he abstains from eating 
until he is killed (or dies) then he will be sinful because he 
abstained from that which was permissible for him, like a 
person who commits suicide. 


Substantiating without proof 

(J^a3 

(jV-iluiVI \g° 1 <a (JJ3 bb 

3VjV r^' 


Substantiating without proof is of many types; amongst 
them (one method is) is substantiating that the non-existence 
of the Illat results in the ruling not being present. An 
example of this is (saying that) vomiting does not break 
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Wudhu because it has not been excreted from one of the 
two privates parts (since the Mat, excretion from the private 
parts, is not present the ruling, that Wudhu breaks, will not 
apply) and that a person becoming owner of his brother will 
not result in him being set free because there is not 
parentage (since one is not the parent of the other, which is 
the Mat for freedom, the ruling, of the slave being set free, will 
not apply). 


^ V cJts ,'u'v.a 
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(Another example of substantiating that the non-existence of 
the Mat results in the ruling not being present is when) Imaam 
Muhammed was asked whether there is Qisaas (death 
penalty) on a person who assisted a child in murder, to 
which he replied, "No (Qisaas will not be Waajib on both), 
because the child is not accountable for his actions." The 
questioner said, "It is proven that Qisaas will be Waajib on 
the person who assisted the father (in the murder of his son) 
because the father is accountable for his actions (thus just as 
the Qisaas will only be Waajib on the assistant, in the above 
ruling it should also only be Waajib on the assistant of the 
child). (The author says) Substantiating that the non¬ 
existence of the Illat results in the ruling not being present 
(as the questioner did) is like saying that a certain person 
did not die because he did not fall from the roof (whereas 
there are other ways in which he could have died, thus 
similarly the non-existence of the Mat does not necessarily 
guarantee that the ruling will not apply, as it is possible that it 
can be applied through another means). 
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(Substantiating the non-existence of the Illat results in the 
ruling not applying is substantiating without proof) Except 
when the ruling is limited to that one characteristic (Illat), 
whereby that characteristic is incumbent for the 
application of the ruling. In such an instance it will be 
correct to substantiate that the ruling does not apply when 
the Illat is not present. An example of this is what has been 
narrated from Imaam Muhammed that the child born 
from an illegally seized slave is will not be recompensed as 
it was not seized and there is no Qisaas on the witness in 
the case where a witness retracts his testimony (when he 
testified against someone in a murder trial) because he did 
not murder anyone because illegal seizure is what makes 
recompense Waajib and murder is what makes Qisaas 
Waajib. 
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In a similar manner (as substantiating that the non-existence 
of the Illat results in the ruling not being present is 
substantiating without proof so too is) substantiating from 
the condition of a something (in the past) is substantiating 
without proof. The reason for this is that the presence of 
something (for a period of time) does not necessitate its 
perpetuity (that it remained like that forever), thus the 
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condition of something (in the past) can be used to negate 

but not to affirm (as it is possible that its condition changed). 
Based upon this (that it can be used to negate but not to 
affirm) we say that a person whose lineage is unknown is a 
free person, if someone claims him to be his slave (here the 
condition of his lineage being unknown is used to negate him 
being a slave) and if a person then injures him (the person 
whose lineage is unknown) then the punishment of having 
injured a free man will not be carried out n the perpetrator 
(because his condition of his lineage being unknown can only 
be used to negate and not to affirm) because making the 
punishment of injuring a free person is affirming (that he is 
free) and this cannot be established without proof. 


oilc- (Jc. ^Sl! 3lj) Ijl ills J 

eiliJI ( | 5 Jc- (jS? A Vn«l j ^1 C1 i3j A^j^yCa 

li!«5La. ji9 laM.a'N A 1>»1 ~v~ni.iV' j (_palaJI 

CIiIAjj! Ijl iMllS j J1]a blj liaji oAlaJI akL 

li/sSLa* jis A Vn«Vt j o^joiC- Ig'l3 A l>il 

fffsl o^)2a*JI A*J La i_sblio (_Jj]a blj (_)-aaJ! ULa j] (jAaiaJ! 

ojjuiaJ! ^C. AjJjj V ^ua-l^Jl ( | 5 ic- 


Based upon this (that a ruling cannot be established without 
proof) we say that if a woman bleeds for more than ten days 
and she has a previous known habit, then (the number of 
days of) her previous habit will be Haidh and the extra days 
(more than her previous habit) will be Istihaadhah. The 
reason for this is that the days which exceed her previous 
habit consist of the blood of Haidh and Istihaadhah, having 
the possibility of being either one. If we were to say that her 
Habit changed then we would be cancelling her previous 
habit without proof (which is impermissible as mentioned 
previously). 
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Similarly if a girl attains maturity ( begins to menstruate) 
with Istihaadhah (she bleeds longer than ten days the first 
time she menstruates), then her period of Haidh will be ten 
days (and the extra days Istihaadhah). The reason for this is 
the bleeding before ten days can be Haidh or Istihaadhah 
and if we were to say that Haidh ended (before ten days and 
the other days are Istihaadhah) then we would be acting 
without proof as opposed to (saying) the blood which 
exceeds ten days (is Istihaadhah) because there is proof that 
Haidh does not exceed ten days (the Hadeeth, "Haidh does 
not exceed ten days"). 

4IlmJa jjJ 4 by Vi 43 V jl j^lc. (JbSil j/a j 

V o39 3-b 4jjUi! ja Cilia j 4jljxa ojjc jy'bi.n f, 4jli ■AjSSalt 
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A proof that the condition of something (in the past) is a 
proof for negation and not affirmation is the ruling 
regarding a missing person (whose whereabouts or death 
cannot be ascertained) because no person will have the right 
to inherit from him and if one of his relatives were to die 
while he is missing, he will not inherit thus (his previous 
condition of being alive) will negate the right of another to 
inherit from him and (his previous condition of being alive) 
will not affirm his right to inherit. 


A reply to an objection 
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If someone were to say that it has been reported that 
Imaam Abu Hanifah said, "There is no Khums in whales 
because there is no narration regarding it" whereas this is 
substantiation without proof (which is impermissible). We 
would say that Imaam Abu Hanifah said "because there is 
no narration regarding it" so as to make clear his excuse 
for (making Qiyaas and) not saying that Khums is due 
(Imaam Abu Hanifah did not pass the ruling without proof but 
derive this ruling through Qiyaas). Because of this (that his 
statement, "because there is no narration regarding it" is in 
actual fact his excuse for making Qiyaas) it has been narrated 
that Imaam Muhammed asked him regarding Khums in 
whales enquiring "what is it about whales that there is no 
Khums in it?" To which Imaam Abu Hanifah replied, "It is 
like fish and there is no Khums in it". Imaam Muhammed 
then asked, "What is it about fish that there is no Khums in 
it?" Imaam Abu Hanifah replied, "It is like water (because 
it lives in water) and there is no Khums in water". 


Translation edited by 
A.H.Elias (Mufti) 

(May ALLAAH protect him) 




